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FOREWORD 


One of the greatest problems of mankind 
is to get rid of misery, and attain eternal bliss 
and happiness. Almost all our actions have 
this motive behind them. But unfortunately 
any line of action we adopt results in our 
defeat and ruin. Our progress in Science and 
Philosophy has led to this very result. The 
wonder, however, is that in spite of the gravity 
of the problem, we do not attempt to solve it. 
We are thus born in misery, live in misery, 
and die in misery. We want freedom, but all 
that we do leads us into captivity. 

The Wise Men of the East, who are referred 
to as true mystics or Gurus in this book, offer a 
definite solution. They chalk out a line of 
action without equivocation or argumentation. 
The correctness of the solution follows from 
the uniformity of the experience of all Sages, 
who spoke different languages and lived iii 
different times and places ; and had absolutely 
no opportunity of collaboration, by words 
spoken or written. They further hold out, that 
any one who follows their method shall have 
the same experience as theirs. 
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MYSTICISM 


The learned author of this book has 
elaborately discussed the various methods and 
experiences of past and present Masters, whom 
he calls Mystics in deference to the Western 
Philosophical thought. He has, however, 
shown that no mystery shrouds their teachings, 
which are clear and definite. We called them 
mystics, because we could not understand them. 
As the author is learned in the religions lore 
of the East and the West, his conclnsions 
deserve very great respect. 

The book, like the teachings of the Masters 
discussed by him, is of universal appeal to 
all mankind, of whatever caste, creed, country, 
race or religion. The reader will realise that 
his own philosophy or religion is being pre¬ 
sented to him in a clear and lucid manner. 
The author clearly points out why a particular 
spiritual practice should be followed, or dis¬ 
carded. The relationship of man with God and 
Nature is fully brought out: Man’s present 
miserable position, and the high status await¬ 
ing him, only if he were to follow the right 
path, is discussed by him in detail. His con¬ 
clusions may be summed up as follows 

Man, as well as all other living entities, are 
endowed with soul and mind, besides the 
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physical body. The ‘ endbwer is the Lord GodJ 
Satta Purush Soatni, Radha Soami, Anami, or 
Haq, Who is omnipresent, and omnipotent. 
All forms reflect and emanate from His 
Universal and Absolute Form. The individual 
Soul emanates from Him, and is designed to 
merge into Him again. The mind is an 
instrument, not merely “ the sum-total of 
thoughts and feelings,” through which the 
individual Soul establishes contact with and 
works in Matter. In the same way, the 
Supreme Soul works in the universe through 
the Universal mind, called Brahm or Kala. 
Man is the complete microcosm reflecting the 
macrocosm. He is in the macrocosm, and the 
macrocosm is in him. The Supreme Soul is 
in the individual Soul, and vice versa. 

The Supreme or Soami pervades through¬ 
out the Macrocosm by “Name and Word— 
Ham and Shabda'\ He is similarly present 
in microcosm. His “ Name ’* and Shabda, 
though all-pervading, cannot be experienced 
by the physical senses of living beings. His 
real form is distorted by the senses ; hence the 
picture seen is not real. Mind experiences the 
external phenomena through the senses. 
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Ordinarily, therefore, we know a little of the* 
physical universe, as revealed by the Min^ and’ 
Senses. The inner universe or ‘Form’ cannot 
be realized unless we are able to dissociate 
ourselves from the mind and senses. The soul 
must be separated from the Mind and Senses 
to visualise the Reality directly. This is. 
literally possible if the path of the Masters is 
followed. The Path itself is not so “strait" 
or irksome as represented to be. It is easy to 
follow. 

“ Ourmukh Oadi Bah Ohalaya." —Ouru Nanak.. 

It is the Universal Highway of the 
Gurus. The difficulty lies in the absence of 
the will to follow it. All that is needed is a 
living Master or Guru in the real sense, one: 
who has travelled on the path, and has realised 
the Reality. 

Out of the living organisms, man only is 
competent to travel on the path. The result 
attained is plain. Man sees the Reality, God 
or Soami face to face. He enjoys real happi* 
ness while still in this body, and inherits it 
eternally when he dies. The egg of Supersti¬ 
tion bursts ; the mind is illumined. The Guru^ 
cuts the fetters off the feet, and frees the; 
Captive for ever. 
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** Phuta Anda Bharam Ka, Maneh Bhayo Pargat. 

B«rt Pag»h Te, Guru Kini Band Khalaa.” 

—Guru Arjan.- 

The Reader wilJ, therefore, be amply 
repaid, if by the study of this book he is able 
to understand the path, and follow it. 

Sewa Singh, 

District and Sessions Judge, 
30-8-1940. Lahore. 

In the previous volume the author dealt, 
with Philosophy, Religion, and Mysticism in 
their general aspects ; in this present one he 
has described the different methods for Self- 
Realisation practised by different schools of 
Yoga. In the end he has shown the superiority 
of Shabad-Yoga or the practice of Sultan-ul- 
Azkar, giving in detail the various spiritual 
stages, which can be reached by the devotees. 

He has further shown how a living con-- 
temporary Guru is essential for spiritual 
enlightenment, and how books and faith in 
great Masters of the Past cannot open our 
inner Eye. This volume contains a lot which 
should prove really useful to all who tread 
the mystic path. 



ytxiv MYSTICISM 

Before the publication of this work, the 
general public had no easy access to literature 
dealing with various systems of Mystic Training 
and Self-Realisation. There was no work even 
in any Oriental language, giving even a cursory 
account of the different schools. This book 
supplies that need, and sets forth the subject 
in a concise and intelligible form. It is there¬ 
fore hoped, that this volume will be of great 
help to all true seekers, and of special interest 
to Occidentals and those who could not have 
found any other work of a similar nature in a 
language which they could read with facility. 

In this age of Materialism and Scientific 
Research, when ancient beliefs and religious 
dogmas have failed to stand the test of 
analytical inquiry, the present book will be 
found to contain something based on scientific 
and rational principles, from which a seeker 
after Truth can proceed onwards making 
experiments in his spiritual investigation. 

The learned author has bestowed great 
labour and deep thought in the preparation of 
this book. Besides basing his conclusions on 
sound reasoning, he has supported them by 
•copious quotations from the writings of great 
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mystics or saints and prophets belonging to 
different religions. He will be amply repaid, if. 
his work creates an interest in the reader to 
make personal Researches in the domain of 
this Spiritual Science—Mystioistn. 

Munshi Ram, 

District and Sessions Judge, 
Gurdaspur. 




Author’s Preface. 


In Volume I of this book, the word 
“* Mysticism ”, for which many people have a 
sort of aversion, was throughout replaced by 
the Editor by “ Spirituality That might 
have led to some confusion in understanding 
the meaning of the author. To avoid this 
defect in the present volume, the original word 
“Mysticism” has been retained ; but we should 
not forget that it has been used here in its 
Philosophical sense, and does not mean what 
perhaps a certain class of men has associated 
with it, i. e. something mysterious and undesir¬ 
able. 

The question may be asked: What 
exactly does it mean, then ? Well, the two 
volumes that I am presenting to the public, are 
my answer to this question. And for reasons 
given at length in the body of the book, 1 look 
upon Mysticism as the true Spiritual Path—the 
path to realisation of Truth and Reality. 

My object in Parts I & II in Volume I was 
to discuss the great Fundamental Problems of 
Life, to prove the need of Mysticism, compare 
it with Philosophy and Religion, meet all objec- 
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tions that are hurled against it, show its trans* 
cendence in intellectual and moral spheres, 
point out its oif*shoots, explain some of its 
allegories, and state how great is the power 
that Mystics possess for helping their devotees 
in this world and in higher spiritual planes. 

In Part III in this Second Volume, I havo 
given briefly the cosomological scheme of 
various planes of creation, and an account of 
different mystic schools, with their comparative- 
value ; and have concluded by show* 
ing the superiority of “ Shabad-Yoga ” or 
“ Sultan-ul-Azkar ” over all other methods. 
The whole of Part IV has been devoted 
to a discussion of the details of this, 
highest kind of mystic practice—^Shabad-Yoga.^ 
I have tried to say what “ Shabad ” is, how it 
reverberates in all spheres and planes, what the 
necessity of devotion to a Living adept is, and 
how he opens our inner Eye'and unites us with, 
the Lord, 

So far as the writer is aware, this, 
is the first time that this subject has been, 
placed before the public in the present form. 
It should therefore prove useful to all true 
seekers, and true unbiased seekers only, for all 
formalities and externalaties of Religion are dis-. 
carded here, and only the true inner realities of 
Mysticism are presented in a clear and strai^t'j. 
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forward manner. And it is shown that one can 
attaiiP Salvation and anion with the Supreme 
Being daring life*time, and need not depend on 
his faith in Salvation after death. 

I consider it a great pleasure and privilege 
to acknowledge my deep gratefulness to my 
Mystic Adept at Beas, Maharaj Sawan Singh, 
from whose discourses I have gathered all 
the material presented in this book. Of course 
the ahortoomings are truly my otv». 

I must express my thanks to several others 
who have rendered me aid in bringing out thia 
book; especially Baba Gulab Singh and Prof. 
Jagmohan Lai for helping me in collecting 
material in the mystic practices prevalent 
among the Hindus ; S. Kirpal Singh in securing 
for me information about the mystic practices 
prevalent among the Muslims; and my 
youngest brother Mr. Janak Raj Puri who 
was of use to me in a general way. 

In the end, I hope the kind readers will 
peruse these pages with an unbiased mind and 
with a view to grasping the ideas that I have 
tried to express, instead of dwelling on linguistic 
superficialities. 

Any suggestions will be thankfully received. 

L. R. Puri. 
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MYSTIC SCHOOLS 




CHAPXER 1 

RECAPITULATION OF VOLUME I 

1. NEED OF MYSTICISM 

(a) Fundamental Problems of Life. 

When we think deeply on our life in this world, 
various problems which are of vital importance- 
to every human being, arise with the very 
dawn of consciousness. If we are not satisfied 
with leading a blind life, we must pause to 
reflect on such questions as;— 

What are we ? What is this world ? 
What is the object of our existence here ? 
What is God ? What is the reality of Time and 
Space ? What is the ultimate moral Good ?' 
Has man free will or not ? Why is there so 
much misery and pain in this world? Why so- 
much cruelty ? And lastly what is Death ? 
What can we do against it? In one word,, 
what is the absolute Reality of all phenomena ? 

There are three lines of attempt to solve 
these problems—(1) Philosophy, (2) Religion,. 
(3) Mysticism. 
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(6) Solutions of Philosophy. Philoso¬ 
phers offer a number of different theories as 
solutions to our fundamental problems; but 
those theories are conflicting and opposed. 
Some say there is no matter, some say there is 
no mind. 

Intellect is the organ of Philosophical 
inference ; but Intellect cannot give us true 
knowledge, for it changes with time, with place 
and with person. We reason differently at 
different times, and in different moods. 

There are only two ways of reasoning— 
Deductive and Inductive. The former does 
not give us any new knowledge, for its con¬ 
clusions are already implicitly contained in the 
data; the latter aims at imparting new 
knowledge, but alas ! its conclusions can never 
reach the degree of absolute certainty. Thus 
certain ” nexp knowledge is beyond the in¬ 
tellect of man. 

Moreover intellectual knowledge is not 
effective in action ; it does not control our 
volition. That is why in spite of our theoretical 
knowledge, we cannot give shape to our ideas 
in practical life. 

And lastly, intellect cannot handle the 
Totality of Experience for it is itself a part of 
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that Experience or Phenomena. Intellectual 
knowledge implies “ another the knowing^ 
subject implies the known object. Therefore it 
cannot grasp ultimate Reality, which transcends 
both the knower and the known. All philosophi¬ 
cal theories are thus merely surmises or guesses, 

(c) Solutions of Religion. There are 
many religions in the world, and each presents 
its own version of Reality ; but these versions 
are at variance with one another. 

Now, we cannot in the short span of 
human life study all the religions of the world. 
And there is no criterion to fix the standard of 
efficiency for such a study. 

All religions depend on faith in some old 
mystic and his writings, and are bound to 
external ritual and dogmas. Thus they remain 
content with second-hand information gleaned 
from the authority of old mystics. 

This leaves room for a variety of inter¬ 
pretations of those writings, which gives rise to 
difference and discord. So religious emotion is 
blind, and religious belief sheer prejudice. 

Moreover, religions too in the last resort 
rely on intellect, which has already been shown 
to be incapable of giving us real knowledge. 
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{d) Solutions o^ Mysticism. Mystic 
knowledge is neither sense-perception, nor in¬ 
tellectual thinking and reasoning. It is an 
inner illumination of the soul when, weaned 
of its physical and mental covers, it comes in 
direct contact with Reality. 

Mysticism is not a mere theory of 
Philosophy ; it is rather the actual realisation of 
absolute Truth. The method of mystic realisa¬ 
tion is transcendent, for it is beyond the 
ordinary faculties of man. However, the 
capacity for mystic insight is present in all of 
us. It is in a latent or dormant state, but can 
be awakened by proper mystic training. 

Mystic knowledge may be described as 
jperception with subtle, spiritual senses on 
subtle, spiritual planes; but that perception is 
transcendent, and beyond the scope of our 
common psychology. For psychological ex¬ 
perience, the existence of two entities is essen¬ 
tial, viz., the subject knowing and the object 
known ; but mystic knowledge transcends this 
duality. In mystic intuition the subject and 
the object become one in a moment of eternal 
consciousness. 

But this fact is known to mystics alone 
who experience it; and without actual ex¬ 
perience this idea is hard to grasp. 
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In the ocean that I am, neither am I nor the ocean* 
Of this secret none doth know, save one who hath been 
ihus. — Farid-ud^Din Attar* 
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If limited say I, that He is not; if I say “limitless” 
nor is He that. Neither limit nor limitlessness is there, 
nor even Charan Das. — Stoami Oharan Dots. 

Mystic intuition is not blind emotion ; it is 
a spiritual trance in which the soul beholds 
the light of God, and merges its individuality 
in the universality of the Omnipresent Spirit. 

(e) Conclusion. It has been said that 
“Philosophy is to mysticism as knowledge 
is to being,” but whereas it is true that 
mystic knowledge is not only “knowing” but 
esi^entially “becoming”—it is to become the 
very Reality that we want to know—^philosophi¬ 
cal theories are not true knowledge but only 
guesswork. 

Mystic insight, however, is not possible 
unless we die while living, ».e., during our life¬ 
time cross the threshold of Death, and enter the 
-subtle spiritual planes with our soul. 
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Nor can Religion be a substitute for 
Mysticism, for religion consists in belief and 
ritual, whereas mysticism in actual realisation. 
Religion gives us hope of salvation after death,, 
but mysticism takes us into the heart of 
Liberation during our life-time. 

For mystic training, without which our 
inner eyes cannot be opened, a living adept is 
essential; because without a knowing one to 
guide us, we cannot tread even a step on the 
intricate path of subtle planes. However, the 
adept may belong to any religion. If he has 
opened his inner eyes, he will open our inner 
eyes too; if he has awakened his faculty of 
mystic transport, he will awaken our “Trans¬ 
port” too. 

Mysticism is a pressing need for all those 
who do not want to be driven along by the 
current of events, who want to lead a waking 
life, who want to know absolute Reality and 
make a good use of their stay in this world. 

2. A PEEP IN. 

{a) Power of Mysticism. People say 
that none can conquer death; but by taking 
their souls into higher planes mystics kill all 
death. They are not afraid of death as 
other people are ; no, they are rather happy 
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for it is by crossing the bar of death that they 
meet their beloved Lord. 

They become masters of all inner planes 
and at the time of the death of their disciples, 
save them from pain and torment, and take 
them to higher spheres. 

fes TOW? JPfij I 

f3» TO 3B3 3 3 f 3 33if3 II 

Whoever loveth Satguru, blank he doth not remain. 
No summons receiveth he from the Angel of Death, nor 
doth he suffer pain. —Adi Orantk Sahib. 

This shalt thou know on the Judgment Day that the- 
kingdom of mystics hath to render no account. 

—Khawaja Hafiz. 

There is a world of difference between the 
death of the initiated and of the uninitiated 
the former go home in bliss, but the latter 
remain within the cycle of birth and death, and 
reap good or bad harvest of their actions. 

{h) In the Heart of Mysticism. The 
seat of the soul in the waking state is at 
a focus behind the two eyes, which is- 
called “Third Eye” or “Tenth Door*’. If we 
want to go op into subtle spiritual planes, we 
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have first t6 collect our mind and soul, and 
concentrate our attention on this point. It is 
a window between the physical and the astral 
worlds. 

The Astral plane is subtler than the 
physical, but above the astral there are several 
higher stages which are still subtler and more 
spiritual. However, those are directly known 
only to mystics who have access to them. 

Mystics sometimes describe truths of 
higher planes in allegorical language ; but 
being ignorant of those transcendent truths we 
apply their words to things of this world, and 
thus at tirnes make a monster of them, un¬ 
reasonable and absurd. For instance, it is 
st ited that this world of ours rests on the head 
of a thousand-headed serpent. This taken 
literally is absurd, but in reality it has a deep 
mystic significance. It refers to the thousand 
currents of spirituality in the Astral plane, 
which give energy to the physical universe and 
support it. 

The Vedas mention Brahm as “Hiranya 
Garbha” or Golden Egg, for all creation starts 
from there, as a young bird is born out of the 
egg, and the light of that place is red or gold- 
-coloured. 
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Similarly we burn a candle in our temples 
and churches, which in fact is an imitation of 
the spiritual Flame ever radiant on the Astral 
plane. So also the ringing of bells in our 
places of worship is a copy of the transcendent 
Bell that is ever ringing inside. 

Man is the microcosm of the whole creation 
which is the macrocosm ; and all that is outside 
is to be realised from within, i. e., by internal 
-concentration. 

Thus the “Miraj” of Prophet Mohammad 
was an inner mystic experience of the flight of 
his soul ; and so was the ascent of Christ to 
Heaven. Guru Nanak went to the moon in 
the same way, not with his body but with his 
soul. But we do not know these truths ; we are 
blind. Spiritual light shines within us, but we 
see it not. 

“The light shineth in darkness, but the 
darkness comprehendeth it not.” 

(c) Transcendence of Mysticism. The 

Absolute of mystics is beyond good and evil, 
—the one indivisible, all comprehending and 
all-transcending. Mystic adepts have reali¬ 
sation of absolute unity, but that is not 
a neutral or indifferent state. It is the 
consummation of all bliss and knowledge and 
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love, in their purest and most concentrated 
essence. In that inner illumination and divine 
consciousness, they find the same one Absolute 
manifested in the diversity of phenomena. 

Himself is the pot, and Himself the pot-maker, and! 
Himself the clay of the pot. 

One alone pervadeth, O Nanak; no second was- 
there, nor ever shall be. —Adi Qranth Sahib. 

Lord Krishna tells us in the Bhagwad Gita 
to perform actions, but not desire for their 
fruit. This is to transcend the laws of psycho¬ 
logy, and possible only through mystic 
realisation of Truth. When mystics transcend 
all desire and want, their action is naturally' 
performed without any desire for its fruit. 

True renunciation does not lie in going to* 
jungles, but in giving up desire. In the highest 
stage of mystic flight, one renounces everything 
even God different and separate from oneself 
for in absolute Reality there is nothing else 
but that transcendent one, with whom the self 
becomes identical. 

Such truths are however beyond intellec¬ 
tual grasp, and therefore when mystics describe. 
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their experienes in words, they present contra¬ 
dictions to a layman. In reality there is no 
contradiction in those truths ; but because 
they are truths of different grades of Reality, 
they seem to be contradictory. Absolute 
Reality is known only at the last stage ; below 
that, it is all relative Reality. Thus the higher 
we go, the truer view of Reality we have ; such 
that although the truths of one plane remain 
for ever true for that plane, they may be 
superseded by higher truths of higher planes. 

This also settles the question of Free-Will 
and Determinism. In this world man’s will is 
free, but in the light of absolute Reality, man 
does not exist as such and therefore the 
question of his free will does not arise ; or 
we can say, he has no free will. Such apparent 
^ contradictions in mystic writings can be easily 
resolved—or rather dissolved—by inner mystic 
transport. 

(d) Offshoots of Mysticism. Concen¬ 
tration is the first essential step in all mystic 
training. Concentration is also required in 
such practices as mesmerism, hypnotism, 
clairvoyance etc; but the point of concentration 
in these is external, and so they do not yield 
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US spiritual knowledge. They may be called 
the offshoots of mysticism. 

Due to concentration will-power is 
strengthened, and it is this strengthened will¬ 
power that is made use of in all these offshoots, 
and by dint of which either the weaker will 
of another person is subdued, or control is- 
obtained over things of this physical world. 

For true knowledge of Reality or spiritual 
enlightenment, these practices are not of much 
use. In fact the strengthened will-power may 
be used for good or for evil ; it depends on the 
moral training of the individual. But true 
mysticism always leads us towards good, and 
finally beyond good and evil into absolute 
Reality. 

(e) Objections to Mysticism consider¬ 
ed. Although it requires suspension of 
thought, mystic insight is not mere nothing¬ 
ness ; it is something greater than all 
thought. Philosophers argue that as they have 
never experienced a transport, therefore it 
must be nothing. This is indeed strange 
Logic which tells us to infer the non-existence 
of a thing from our ignorance of it. The 
disability is in us and not in the object. Mystic 
light shines, although we do not see it. 
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Then they say that although mystic 
intuition is actual experience, yet it is not 
experience of Reality but only a delusion. 
But it is not delusion for the reasons given 
below:— 

(») Knowledge about things of this world 
got through mystic insight tallies with that 
obtained by sense-perception. 

(it) Things of higher planes are different 
from things of this world, not in degree but in 
kind. It is a psychological fact that our 
imagination cannot give us things which are 
entirely new,—new as whole and new in every 
part. Therefore, things of mystic experience, 
which are new in every part, cannot be the 
creation of imagination. 

(Hi) Mystic intuition is immediate con¬ 
sciousness and contains its proof in itself. No 
other proof is needed. What proof of light 
and colour can we give to the born-blind ? 
If owls and bats cannot see the light of the 
Sun, shall we infer that the Sun does not exist? 

(iv) Mystic knowledge changes our very 
nature ; it turns mortals into divine beings. 

(v) There is never any difference in the 
inner experiences of true mystics. 
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These are Truths on which hundreds and thousands 
-of mystic adepts are one. Not even by a hair’s breadth 
•do they differ, as intellectually learned people do. 

What they experience is objective Reality, 
which is the same for all. However, there may 
be difference among their so-called followers. 

Then we are told that Mysticism teaches 
us selfishness, for mystics try to improve their 
own soul and neglect the rest of the whole vast 
humanity. But this is a wrong notion. Mysti - 
cism tells us first to open our own eyes, and 
then those of others ; first to get light ourselves, 
and then show it to others. It would be a 
folly to play the role of reformers without 
having reformed ourselves. We must first 
-get salvation for ourselves, and then help 
•others to attain it. And Mysticism alone 
-enables us to do that. Thus, far from turning 
us into selfish persons, it makes us benevolent 
in the true sense. 

Regarding contradictions in mystic writ¬ 
ings, it has already been explained that they 
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are utterances of different planes of conscious* 
ness, and refer to different grades of Reality. 
The mystic, in fact, attempts to describe the 
indescribable; for all description involves 
limitation, but the Absolute is beyond limit. 

And lastly, if mystic writings contain 
repetition, it only means that the message of 
the mystics is extremely important. In fact 
in spite of all this repetition, not only by one 
mystic but by so many in different times and 
places, we have not properly listened to their 
divine message. They invite us into the 
“ mansions of the Lord,” but we have not yet 
thought of going back Home to our Father. 
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1. Mysticism for True Seekers. Mysti¬ 
cism is not meant for everybody ; only keen 
and earnest seekers will tread on this difficult 
path. 

ffft feet ■>«€» » W3IR \i 

True devotees of Thine, (O Lord), are only a few; 
with others it is sheer routine. 

—Adi OrmUh Sahib. 
ara iwak ii 

Hardly one m millions, O Nanak, findeth the 
mystic path to the Lord. — Ibid, 

*5^ Prat WW I 
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Either to the eldest son or a worthy disciple, who 
hath lived long with his master, may mystic knowledge 
be imparted ; but to none else. Not even a treasure, 
that may fill the whole sea-girt earth, would be price 
enough for giving mystic knowledge. 

—Ghhandogya Upnishad lILii~6»6. 

Mystic initiation is meant only for the 
deserving ; all and sundry cannot aspire to have 
access into transcendent realms, for it requires 
a great sacrifice. We have to sacrifice the 
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-whole World, nay even otir own self, before 
We can have a glimpse of the Iflifer Truth atid 
^bsofufe Reality. This sacrifice or renuncia¬ 
tion, however, is not physical but with the mind. 

Gross and worldly-minded, we are unfit 
ibr transcendent flights ; thoughts of personal 
gain and hollow honour fill our minds, and 
all sorts of earthly sordid desires pollute our 
hearts. Most men become slaves of Mammon 
and pass all their days in hoarding up riches, 
and going from door to door for the sake of 
filthy lucre, but “Ye cannot serve God and 
Mammon” both. 

Just as a mirror cleaused of its impurities becometh 
lustrous and reflecteth a bright image, even thus doth the 
mystic behold himself at the height of his spiritual 
transport, and attain the goal of his endeavour. 

— Shottaakoataropaniahad, II. 14. 

The tablet of the mind must be cleansed 
4)f all impurities before it can become fit 
enough to receive Truths of absolute trans¬ 
cendence ; the rust of materialism must be 
scratched off the soul to enable it to shine in 
its own naked resplendence. 

feB 113 9 IRTM tIBH Rifl IhVBl I 
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With sensaal desires of many lives is this min<^ 
msty; and by the company of mystics alone is it cleansed. 

—Adi Oranth SahU^ 

Before we aspire to experience transport 
into transcendent realms, our mind must first 
be purified by the elevating company and 
discourses of mystics. Conventional religions, 
will not do. Ordinary religions will satisfy 
those people who look upon spiritual enquiry as- 
a secondary thing, who are content with this- 
present life without bothering about the past or 
caring for the future, and who are too much, 
taken up with the activities of this world to- 
think of the next. They are carried along by 
the current of events ; they lead a blind life, 
neither knowing nor endeavouring to know 
what they are and whither they are goings 
Mysticism is not for such. 

There are others, however, who are not 
satisfied with Phenomena, but want to probe 
deep into Reality. They feel they are in the 
dark, and therefore seek Light ; they find 
misery and evil in this world and hence search 
for true Happiness ; they know they have to 
die one day and consequently want to be 
prepared for it beforehand. These are 
eminently fitted for mystic training. They do 
not want to be led by the nose like dumb 
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<Jriven cattle, or to grope in the dark like blind 
men ; they desire to get their eyes opened and 
their ears unsealed, so that they may see spiri¬ 
tual Sights and hear heavenly Harmony. For 
those who would look before they leap, and 
think before they act, mysticism is indispen- 
-sable. For them, before taking a plunge in the 
bustle of life, it is their first concern to open 
their eyes. 

Although it is not easy to do the mystic 
practice, yet it is worth our while attempting it; 
for it gives us Light, it opens our inner eyes and 
shows us Reality behind Appearance. It is 
only by mystic transport that we can cross the 
threshold of Death during life-time, and with 
our own eyes see what is happening on the 
other side. Therefore we should gird up our 
loins to follow the mystic path of true 
realisation. 

0*^1" jS- I** iri 

Into the forests of Reality like a lion do thou go ; 
but thou hast turned a wolf, a fox and a hyena. 

—Maulana Bum* 

“ Be strong, and quit thyself like a man.** — Bible* 

2. Planes of Consciousness. As already 
'^mentioned, waking consciousness is not the 
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highest; several superconscious states exist 
above and beyond the waking condition. We 
may call these states “ Stages,” or “ Planes 
of consciousness. If we start from the lowest 
rung of this ladder of graded consciousness,, 
we should begin with— 

(a) Sushupti (SSRl), i. e., Sound Sleep,, 
in which there is no consciousness at all. This 
is the bottom of the scale of consciousness. 
Starting upwards we first come to— 

(b) Swapna ( ^ ), i. e., Dreams, ip 
which we have very dim, vague, and foggy 
consciousness. In this, there is hardly any- 
thinking ; the mind is hurriedly carried over 
a vast mass of confused ideas, which appear to- 
be a disorderly and disjointed series of undefin¬ 
ed perceptions. This is so because dream- 
consciousness is characterised by the absence 
of the restraining and controlling power of the 
will. When we wake up, we remember only a 
part of our dreams, and that too very vaguely 
and dimly. Further, various items of our 
dreams do not fit in well together, for they are 
sometimes opposed to one another. We can 
hardly make head or tail of our dream-conscious¬ 
ness. Neither dear, nor stable, nor reliable, it 
is ever shifting its focus, and moving from 
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place to place in a most nnsystematic and 
haphazard manner. The next stage or piano 
is 

(c) Jagrat Arastha (wwf), i. e., the 

Waking State in which consciousness is much 
clearer and brighter than in dreams. We can 
here think, and reason logically. Although we 
are still carried by the current of events, yet not 
to the same extent as in dreams. In the waking 
condition our experiences are systematic and 
consistent, and our perceptions clearer and 
more stable. Here we know where we stand,, 
although our knowledge is confined to Appear¬ 
ance or Phenomena. Regarding Reality we 
are still in the dark. However in clearer con¬ 
sciousness, in greater permanence and stability 
and less confusion and contradiction, this plane 
is much superior to dream-land. 

But this too is not satisfactory. Intellect 
is the highest faculty on this plane, which is 
unreliable. At the level of the senses and 
intellect, we are blind and ignorant ; we can¬ 
not know transcendent Truth. Our perceptions 
are confined to physical things ; and intellect 
in vain struggles for absolute knowledge which 
it cannot achieve and which can be had only 
at a higher plane of consciousness. Going 
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upwards from the waking state, and leaving 
some minor stages in between, we reach the 
plane of “ Turiya.” 

(d) Turiya Avastha ( gCNr ) and 
above it. “ Turiya ” is the consciousness of 
the Astral plane, where all things are subtle and 
astral ; nothing is gross. As compared with 
waking consciousness, the clearer, higher, and 
more intense consciousness of this plane is as 
waking is to dreaming. When the soul of a 
man reaches this stage, his brain and physical 
organs cease to work, as they do in sleep or 
trance; and only his spiritual, astral faculties 
work. The consciousness of this plane is 
superhuman, for it pierces the veil of phenomena 
and knows Reality in its astral form. Being 
subtle, it cannot be seen with the physical eyes 
or perceived with any other of the five senses, 
nor known with the intellect. Therefore this 
stage and those above it, which are still subtler, 
—and there are several such—are open to 
mystic transport alone. 

^ 5ira‘ ^ il 

Neither by word of mouth, nor by the mind, nor by 
the eyes is it possible to realise God. 

—Eathopanishad IL 
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“Never hath any man been able to visualise God by 
means of sight, nor by the heart is it possible to realise 
Him, nor by imagination, nor by the mind. Who knoweth 
this sublime truth, becometh he immortal.” — Ibid. II. 6.9. 

WiV 9wsr, fifTf I 

tigi vsg ftfS tV II 

^0 tHHT, fe^-rfl53N^| 

Rtsa 5?m vreis Ir, sf yuft ii 

Seeing without eyes, hearing without ears, walking 
without feet, working without hands, speaking without 
tongue, thus dying while living : In this way O Nanak, 
do thou reach the Lord by knowing His “ Will.** 

—Guru Nanak Sahibs 

SI ^ sirfr WRi sri-4tq ^OT ^ i 

“Only when by the clearness of illumination and 
after meditation, a perfect Katharsis of the whole moral 
being taketh place, is one able to realise the immaculate 
God; for neither by sight, nor by word of mouth, nor by 
any other sense, nor by penance, nor by any actions what¬ 
soever can He be attained .”—Mundakopanishad III. 1. 8, 

Access into these higher planes is possible 
during life-time by mystic practices performed 
tinder the guidance of a perfect adept ; but 
before we come to the practices which take us 
up into those subtle, spiritual planes, we may 
have a glance at the plan of Creation as realised 
and stated by the mystics of the highest order. 
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3. Divisions of Creation. For conveni¬ 
ence, the whole creation may be divided into- 
three parts (<*) Material, (b) Materio-Spiritnal, 
and (c) Purely spiritual. Each kind is again 
sub-divided into several classes according to 
the degree of subtlety, spirituality and trans¬ 
cendence they possess. 

(a) The Material Creation or Pinda 

( Wv) contains six planes of subtle matter, 
which Muslim mystics call “ Lataif-i-Sittah,'*' 
( ikJ ) and Hindus “ Khat Chakra ” 

( ), i. e., the six focuses or ganglions 

in the body or matter. The first or the lowest 
is : — 

(») Guda Chakra ( 3^ ^) which is 
a four-petaled lotus ( ^ ^ ), and the 

place of god Ganesh () or Ganpati 
( ), whom the Mohammadans call Adam 

( (-->1). It is also called “ Adhar ” Chakra 
( ^ ) ; its focus is at the rectum, and 

light reddish. It is the seat of Prithvi Tatta 
< rm) *. e., Earth element, and Mul 

Kanwal ( ip ) or the first stage of Yogis,, 
who do the repetition of the word “ Kaling "" 
( ) here. 

^ rn ^ m# I ^ 3 ^ t il 
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First is the four*petaIed lotus; " Kaliag ” is Har 
recitatioo and red its colour. God Ganesb is the pmsiding 
deity, on whom “ Ridhis and Sidhis” (supernatural powers) 
wave'the “ Chauri." —Kabir Sahibs 

At this stage a man’s will-power is streng¬ 
thened, so that he can do his work with a set 
mind, and thus his chances of success in his 
undertakings are enhanced, but beyond that 
there is no spiritual enlightenment here. 

Man is like an inverted tree ; its root, so to 
speak, is in the brain, wherefrom all energy 
comes that sustains the lower centres. The 
farther a centre from the brain, the less shall 
its power be. Each centre supports the next 
lower. This Chakra is therefore sustained by 
the next higher centre, i. e., 

(♦♦) Indri-Chakra ( ^ ^ ), which is 
a six-petaled lotus and the place of 

god Brahma ( flP ), whom the Mohammadans 
call “ Mekail ” (), It is also called 

“ Swada Chakra ” ( ), *. e., Pleasure 

centre,” or Swadhishthan ( ); its focus 

is at the organ of reproduction, and it represents 
the creative power. Therefore it is said that 
** Brahma ” creates the whole universe. Its 
light is yellowish ; it is the seat of “ Pant 
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Tatta ” (’nsfrfRl) i, e. Water Element, and 
the second stage of Yogis, who repeat the word 
Onkar ” here. 

At this stage, “ Sushamna ” vein ( 

), which is called “ Kundalni ” (^■^^•9) 
or “ Nagini ” () i. e. She-serpent has 

to be turned in its direction to be joined with 
the spinal cord, (which, like the grand trunk 
road, connects all these stages), before its 
power can be awakened, brought under control, 
and utilized. That Yoga which aims at doing 
this has been called “Kundalni Yoga.” 

w? ^ | >m ’aifM ^ I 

^3^ snRpff 5Br fgt qtd I ?i5r t ll 

“ Pleasure centre ” is a six-petaled lotus ; behold 
thou god Brahma and goddess Savitri. Take thou a 
somersault and strike at the head of the “ she-serpent ” 

(*. e. Kundalni). The recitation here is “ Onkar.’' 

— Ibid. 

This Chakra gets energy from the next 
higher, i. e., 

{Hi) Nabhi Chakra ( jjptI ) which is 
-an eight-petaJed lotus () and the 
place of god Vishnu whom the 

Mohammadans call “ Asrafil ” ( Jply-l ). It 
is also called “ Manipurak Chakra ’’ ( 
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^); its focus is at the navel, and it repre¬ 
sents the sustaining and nourishing power. 

This is the point of confluence of a 
number of arteries and veins, which carry food- 
energy to different parts of the human system. 
Some supply energy to the head, some to the 
heart, some to the liver, some to the arms and 
legs and so on. Therefore it is said that Vishnu 
nourishes the whole world. 

Its light is bluish, it is the seat of Agni 
Tatta ( ), j. e., fire element, and the 

third stage of yogis who repeat the word 
“ Hiring ” ( ) here. 

I Rw 5IT^RT ^ II 

Nabhi centre is an eight-petaled lotus; on a white 
throne sitteth Vishnu. Recitation of " Hiring ” doth he 
utter, and getteth he support from God Shiva and Goddess 
Lachhmi. — Ibid. 

As this Chakra gets energy from the next 
higher, where the presiding deity is Shiva, we 
can say that Shiva supports Vishnu. That 
next centre, i.e., 

Htiday Chakra (^ ), known 
among the Mushm mystics as Qa\ab-v-Sanobri 
(), is a twelve-petaled lotus (^ 
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), and the ptaqe of god Shiva ( ), whom 

the Mohammadans call “Jabrail” It 

is also named “Anhad Chakra” ( ^ ); 

its focus is at the heart, and it represents the 
Destructive Power. 

Shiva is the lord of “Pran-Shakti” (JPU 

), *. the power of breath. It is breath 
that enables us to drink water etc., and to 
take the morsel of food in, as also to pass out 
stools and urine, and so on. This centre 
■controls the energy that is used for all these 
processes 

Its light is whitish; it is the seat of 
^‘Pavan Tatta” (m ), i.e., air element, 
and the fourth stage of Yogis who repeat the 
tiirord “Sohang” (#^ ) or Anahu (3*^*) 
here. 

5 Sr^ I ^ nit: wir i 

^ ^ nsf in git I nn ^ ^ t n 

Twelve-petaled lotus is in the heart, where god 
Shiva with goddess Parvati sitteth in meditation. Pre- 
vaileth there the recitation of *‘Sohang**, and lower gods 
aing in praise.^ — Ibid* 

This Chakra gets power from the next 
higher centre, i.e*f 
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(v) Kantha Cbakra ( X which is 

a sixteen-petaled lotus (), and 
the place of goddess Shakti (iQiA or 
‘‘Ashtangi” ( »«*»?> ) whom the Mohammadana 
call “Qudrat” (). It is also called 

"’Vishudha Chakra” ( ; its focus is 

at the throat, and it is the seat of “Akash 
Tatta” (mw ?m ), i.e., ether element. It 

is the fifth stage of Yogis, who repeat the word 
"Shring” ( *i*T) or “Ashtang” ( ) here. 

Shakti is called “Devi” (^ ), the 

mother of the three gods, Brahma, Vishnu and 
Shiva, for this Chakra sustains all the lower 
centres. 

531H f 3 J 5 1 

fe* •ftiUBl few wi II 

One cfever goddisss an<f three attendants— one 
createth, one sastaineth, and one annihilateth. 

—Ourtt Nanak Sahib. 

By mystics of high order this goddess has 
been termed “Avidya” (vrj^r), i.e., Igno¬ 
rance, because as compared with the supreme 
consciousness and absolute knowledge of their 
higher planes, the consciousness of the stage of 
Shakti is ignorance and delusion. 
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^ I ^ ^ I 

ift fC flP 1^1 I ^ ^ II 

Sixteen-petaled lotus is in the throat, in the midst of 
which resideth goddess “Avidya”, on whom the three gods 
Brahma, Vishnu and Shiva wave the “Chauri” ; “Shring” 
is the recitation here. Kabir Sahib- 

Next stage, i.e., 

(vi) Dodal Kanwal ( 4^) is z 

two-petaled lotus, (white and black) and the 
place of “Manas” (*PT) or mind, whom the 
Mohammadans call “Nafs” ( ). It is 

also called “Agya Chakra" (W ^) or 
“Kanj Kanwal” (^ ^); its focus is be¬ 
hind the two eyes, and it is the sixth stage of 
Yogis. It gives energy to “Kanth Chakra”. 

'Tt *llt‘ I *PI ^ I 

first *15! rt?! sftjf I # ^ |l 

Above that (».«., Kanth Chakra) is the “Kanj” lotus, 
O brother, when white and black both colours (of the e}res) 
are to be seen ; the mind itself ruleth there, that is behind 
the eyes. —Ibid 

All these six centres are in the material 
creation. 

M ^ Rwra I m fi'mr ii 

The secret of lotuses have I described ; all this 
creation is within “Pinda” (i.e., material universe). —Jbid. 
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£ach of these six centres has some letters 
written on it; the number of letters corresponds 
to those of petals in the lotus, i.e., each petal 
has one letter on it. Thus, there are four 
letters on Ganesh-Chakra, six on Indri-Chakra, 
and so on. The total comes to 48. When we 
add four “Antash-Karanas” ( ^), it 

comes to 52. The fifty two letters of the 
Sanskrit alphabet are taken from these internal 
letters of the stages of gods and goddesses. 
Therefore it is that Sanskrit language is called 
“Dev Bani ” (^ ), i.e., the language of 

gods. 

Now, the seat of the soul in the waking 
condition is behind the two eyes in the Third- 
Eye focus, also known as “ Tisra Til” 
or Shiv Netra ( ^ ), which is above the 

six centres of material creation, and which by 
some Muslim mystics is called Qalab-i-Munib 
(^45So man is above all these gods 
and goddesses. They are, therefore, not meant 
for his worship, but for his service. Gods 
Brahma, Vishnu, and Shiva serve the Hindus 
who worship them as well as the Muslims and 
Christians who do not recognize them at all. 
Man is higher than these, and they are, so to 
speak, servants of the soul. 
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These six centres in subtle matter do not 
contain spirituality, but only material forces. 
Yogis go into these “Chakras” by Pranayam, 
which shall be discussed under mystic practices. 
For real spirituality we have to ascend above 
the eyes, into the next division of creation, 
which we can do directly from where we are at 
present (i. e„ behind the two eyes) without 
going down into these six “Chakras”. 

(b) Materio-spiritual Creation contains 
two chief planes, the first— 

(») Niranjan Desk ( ) or 

Turiya Pad ( 5 ^ 'R: ) which we reach after 
crossing a starry sky, sun and moon, lies in the 
astral plane ( wm ). There are three 
veins here, the left, the right and the middle, 
called “Ira” ( ^ ) “Pingala" ( Wnw ) and 
“Sushamna” (^FRT). The path lies in the 
Sushamna. 

M l| 

Concentrate thy attention in “Sushamna". 

—Kabir Sahib. 

Sushamna has been called “Shah Rag” 
^ (L4: J by Muslim mystics. 

«JJ) 

Through “Shah Rag" is God near. — Bull$ Shah, 
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The nucleus of this stage is at the conjunc¬ 
tion of these three ways, or streams, and that is 
true Parag ('itNi ) or Tirbeni ( ), sacred 

place of Hindus. 

fear ftTsijn wf 3 wiMJST aufti fea i 

flaw 33 >175 WTO 3% few'll I 

te3 Bin feSws ant ft \ 

^ f^3S‘» afe I 3«p te^TO aw^wn ii 

“Ira”, “Pingala” and “Shushamna,” at one place do 
the three meet; their confluence, O Beni is true “Parag,” 
and there doth the mind bathe. O Saints, “Niranjan” 
Cod is there; by Guru’s grace only a few realise—there is 
•God “Niranjan”. — Beni Sahib. 

I wk <111111 

In “Tirbeni”, i.e., the confluence of the three, do 
thou merge thyself, and then go thou beyond. 

—Kabir Sahib. 

By bathing at this inner Tirbeni ( ) 

or Parag () the mind is purified ; external 
waters can clean only the body. These three 
veins called by the names of Ganges (*1*11), 
Yamuna (), and Saraswati () 
streams meet again in Parbrahm stage where¬ 
from the purely spiritual realms begin, and their 
conjunction there is also named “Parag,” 
“Tirbeni,” Mansarovar () or Amritsar 
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( ). That is the real Tirath ( #t«r ) or 

sacred place. 

Niranjan Desh has three parts ;— 

{a) “Jhanjari Dip” (^ ). 

(b) “Sham Kanj” (srrw ^ ), and 

(c) “Set Sunna” [set (1^) means- 

“white”] 

There are twenty-two “Sunnas” ih all, and 
this is the first or lowest ; but this name is 
generally reserved for the Sunna in Parbrahm 
Stage. 

As there is a thousand-petalfed lotus in 
Niranjan stage, it is also called "Sahans-dal 
Kanwal*’ ( ) ; Sahans ( ) means 

“thousand.” The affairs of the physical and 
astral planes are managed from here, and these 
petals are mentioned by mystics as one thou¬ 
sand eyes and ears of God. 

UtlH 33 33 I 

Aim 33T ta Mil 

One thousand eyes hast Thou, and one thousand 
faces ; still Thou art one. — Adi Qranth Sahibs 

In the Vedas, we have 

3?^ I 31^: aprqra U 

Thousand heads hath He, thousand eyes, and 
thousand feet. — Big Veda. X, 90.1. 
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As this centre sustains the lower creation, 
it is rIso called “Shesh Nag” ( ^ ),». e. 

■“Thousand-headed Serpent,” on whose head, 
according to Hindu mythology, the whole world 
rests. 

The light of this place is like that of a flame* 
and therefore this manifestation of the Almighty 
is called “Jyoti-Sarup Bhagwan” 

WtSM ?t3 V3ffe3 I ygy fisttIK %ru»|T II 

Then manifesteth the spiritual “Flame,” and 
■“Niranjan” God is seen face to face .—Adi Granth Sahibs 

3fb teSfqs II 

“Flame,” the essence of Niranjan, appeareth all over. 

—Guru Namk Sahib. 

^ Unfl flf3 V33re II 

By the grace of Guru is the “Flame” manifested. 

—Ibid. 

mfhftiH feBMTS Sf3 331:^ I tF3r V II 

Day and night shineth the pure “Flame,” and Guru’s 
■devotee knoweth this inner lamp. — Ibid. 

ftraxn tif fwfef I 33 333 3f\l bIWoI li 

Whosoever by God’s grace findeth “Satguru,” in the 
temple of his mind is the spiritual lamp lighted, 

—Adi Qranth Sahib* 

^ 33 I wftjfina 31% W33 II 
. ^ ^3T 31 W 13353 H V§gf3 ^ || 
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Keep thy inner devotion for Him ; day and night 

burneth the eternal lamp.Whosoever lighteth this^ 

lamp, O Nanak, to a high place doth he go. — Ibid- 

>iraiM ^ I fejS f6R5 t» II 

Without wick and without oil doth the trans¬ 
cendent lamp burn. —Paltu Sahib, 

Guru Gobind Singh says that unless one 
attains to this stage of he is not a true 

Khalsa. 

wms ^3 tiv I.II 

31313 33 331 UIH I 33 3TK3 3lf\i 33TK3 3T^ H 

Then doth Khalsa become pure Khalsa when day 

and night remembereth he the living Flame.When 

inside him is lighted the living Flame. 

—Gum Gobind Singh. 

Of this spiritual “Flame’\ similarly Paltu 
Sahib says that it cannot be seen without the 
help of the mystic adept, 

3^ ^ WT ^ I ’ 

^ ^ ^ fWT 

t 33 31^5 3f3 IRfl II 

3 ^ ^ ^ ^ ^ II 

In “Gagan** (the heavens of Brahm Stage) is an in* 
verted well, and in it burneth a lamp. In it the lamp^ 
burneth without oil and without wick, and keepeth it 
burning day and night for all the six seasons and the 
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twelve months. Who hath found Satguru, he beholdeth 
that Light; for those who have no Satguru, invisible doth 
it remain. —Paltu Sahib. 

There are ten kinds of music here, begin¬ 
ning with chirping of birds and small bells and 
going on to conches, flute, big bell, drums, 
thunder, etc., which are described later under 
the mystic school of “Shughal-i-Nasira” 

(J** ), and Yogis get absorbed in them at 
this stage. Lord Krishana’s flute () was 
this internal, spiritual one rather than the ex¬ 
ternal physical ; the external flute is a symbol 
of the real inner one. The transcendent music 
that leads us up into the next region is that of 
bells and conches. This music goes on here 
perpetually and reverberates throughout the 
whole astral world. 

ui*si flT II 

Whose bell in all the four corners is heard. 

—Adi Granth Sahib. 

The mystic Hafiz points to the ringing of 
this bell when he says— 

Where the Home of the Beloved is none doth know, 
but only this much that from it proceedeth the music ,of 
bell. — Khwaf'a Hafiz. 
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The Upnishadas and Vedas also refer to 
this music. 




First be will hear the sounds (resembling those) of 
the waves of ocean, rain, kettle-drum, and cataracts. At 
intervals he will hear the sound of “Mardala” (a musical 
instrument), bell and conch. 

—Nad Bind Upnithad of the Big Veda, Verse 34. 

Reference to this music of bell and conch 
is often met with in mystic writings. In the 
Durbar of that Lord— 

wa IN W5 gnS n 

The “Chauri” is waving, conches resounding and 
clouds thundering. —Beni Sahib. 

This head-quarters of the the astral plane 
is the “Ishwar Pad” () of Hindus, and 
final stage, “Alakh Niranjan” ( ) of 

Yogis. Socrates and Plato probably referred to 
this stage when they talked of their “World of 
Ideas”, and said that that world was more real 
tkan the physical plane, and that things of this 
material world of ours were copies of the 
“Ideas”. Muslim mystics call it “Muqam-i- 
Allah “Koh-i-Tur” {}}^*/) where 

Prophet Moses saw the light of God is also 
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inside on this plane. It is the last stage of 
several religions ; and many Rishis, Munis, 
Yogis and other spiritual leaders are staying 
here captivated by the bewitching beauty and 
power of the transcendent Flame. 

For “Shabad” mystics, however, who start 
from above the eyes, this is the first stage. 
Their final stage is the eighth in the purely 
spiritual regions. Kabir Sahib asks us to listen 
to the music of bell and conch here, and then 
passing through “Bank Nal” ( ^ ^), a sort 
of curved tunnel between the astral plane 
(3fjm) and the causal (wsr #ii), go up 
into the next stage. 

^ gsff ^ I ^ ^ | 

ciT w ^ I mr 11| 

Listen thou to the music both of bell and conch ; 
wonderously shineth the thousand-petaled Lotus; in the 
midst behold thou the Creator, then through “Bank Nal** 
do thou force thy way up. —Kabir Sahib. 

(it) Brahm-Loka ( ) or “Om’ 

( ^ ), also sometimes called “Qalab-i-Salib” 
() is the second stage and top of 
Materio-spiritual creation. Passing through a 
very fine aperture, which Christ and other 
mystics call “the eye of the needle”, and cross- 
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ing the syphon-shaped tunnel of “Bank Nal**,. 
we enter this causal world. Here is a four- 
petaled lotus (^ ) wherefrom the 

Rishis of old times took the four “Mahavaks” 

(), i. e. the four great utterances and 
wherefrom the Vedas originated. 

Brahm is also called “Om” for the 

reverberation of the sound of Onkar ( ^5|>rt ),. 
coming out of the thunder of clouds is ever 
heard here, and it draws the soul up from Bank 
Nal ( 5TRI) towards its centre. 

til I §li BT3I ii 

One is “Onkar”, one is His reverberation, and one 
tune doth He produce. — Adi Qranth Sahib. 

f 3M& I ftife fgfg ii 

?3i aS I ftsBXB ii 

“Onkar” created god “Brahma”, “Onkar” doth he 
adore, “Onkar” created “Yugas (the cycles of time),. 
“Onkar” revealed the Vedas. — Guru Nanak Sahib. 

Om contains the seed of all knowledge and 
Karmas. The Reserve store of our Karmas, 
i.e., “Sinchit” ( ) Karmas, is also here.. 

The mountains Mer ( ^ ) Sumer ( ) and 

Kailash () are in this vast region of 
Brahm. 
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The light of this place is like the reddish 
golden light of the morning sun, but that sun 
is a thousand times brighter than our external 
sun. 

§31 Sul ftra sras, wm 3 h b33 'HhI i»nfe€ ii 

Crossing one stage, reached I the four-petaled red. 
Lord. —Adi Oranth Sahib, 

The Vedas describe Him as “Hiranya 
Garbha” ( ) “The Golden Egg”. 

In the Upnishads this is mentioned as the 
Golden Sun. 

“On a supreme disc set with gold is the immaculate 
Brahm, the light of all lights, that the seeker after the 
spirit beholdeth". —Mundak Upnishad. JI. 29, 

When the sun of Brahm dawns, light 
spreads all around, and the darkness of igno¬ 
rance is dissipated. 

"gg fttfew ufftjwgi ii 

Appeareth the sun, and vanisheth the darkness of 
night. —Adi Granth Sahib, 

“Come to this stage”, says Maulana Rum,, 
“if thou desirest to discuss with me”, 
y b 
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<L ); j) >—TIj ^ 

I, 3 jjj J*> 

When a confidant (of the divine secret) hast thou 
become, and beholdest thou the mid-night Sun, then shall 
I open my lips to thee. Save pure souls none findeth 
access unto Him; in that dawn is no difference twixt 
night and day. — Mc^lvi Bum. 

Talking of this stage, which is also called 
‘‘Trikuti’' (as explained later), Kabir Sahib 
says— 

^ ^ I 

srisr ?5P3i | ^ 5tr5^ ^it’wor t |l 

In Trikuti palace is the essence of all learning; clouds 
thunder and drums roar. Red-coloured is the light of the 
Sun; in the four-petaled lotus is the reverberation of 
“Onkar”. —Kabir Sahib. 

The heaven of this place is known as 
“Gagan” ( ) in contradistinction to the 

firmament of Sahansdal Kanwal, which is 
termed “Akash” ( ) ; and nectar drops 

here from above as from an inverted well ; 
which the devotee drinks, and gets bliss. 

g|?iT \ 'ant aw "fNi i 

^ 'aira »lt ftn ^ I ^ I II 

In the realm of “Gagan” is an inverted well, where¬ 
from the devotee of the Gum drjnketh (nectar) to his fill. 
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Who hath no Guru, dieth he of thirst without doing (the 
my&tic practice), for in his mind is darkness. 

—Kabir Sahib.. 

Paltu Sahib also says :— 

^ l| 

In “Gagan” is an inverted well. — Paltu Sahib. 

Th is is the final stage of Param Yogis 
( ) and Yogishwars ( y 

and “Gurpada” ( 357^ ) of “Shabad” mystics 
( Nnl ). Mohammadans call it “Muqam-i- 
Allah-Hu” ( 5* ). It is the origin of our 

“Manas” ( ) or mind. When in his mystic 

ascent, the devotee reaches this stage, his mind 
merges in Om, and only the naked soul or spirit 
can cross over into the purely spiritual realms. 

As a rule creation (Utpatti—'iduyfl ) begins 
from Om and Dissolution (Pralaya— SRPI) 
ends here ; the management of all physical, 
astral and causal universes is in the hands of 
Brahm (or Om), and Incarnations like Rama 
and Krishana descend into our world from here. 

One, who attains to the top of this stage 
and realises Brahm, experiences bliss and ia 
freed from pain and sorrow of this world. 

flWWi (^e[M ^ II 
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The knower of the bliss of Brahm feareth none. 

—Upnithad. 

ct >rf>> I 

^<3H 3 ii€i ti 

^ faiw^ Si I 

BUM femfud WM xiuitau ii 

The knower of Brahm hath in his mind supreme 

Tiliss ; in him doth bliss ever abide. The knower 

-of Brahmo hath no fear.O Nanak, the knower of 

Brahm is verily God Himself. 

—Adi Oranth Sahib. 

This stage is technically called “Trikuti" 

'{ —Triangular), not only because it 

has that shape, but also because it is the 
ultimate origin of the three “Gunas” (qualities) 
Sato ( ), Rajo ( ^ ) and Tamo ( URl ) 

known also as the three gods Brahma, Vishnu 
and Shiva. We should aim at going beyond 
these three Gunas into the purely spiritual 
sphere, and that we can do only with the help 
and grace of a true and perfect Guru. 

MflM I I TafM VKit II 

wu fi I ufe ftsB II 
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The three deities, Brahma, Vishnu and Mahesh, i. e., 
the three qualities are in delusion ; by the grace of Guru 
do thou go beyond “Trikuti,” and attach thyself to the 
“Fourth Realm”. — Ibid. 

Satta-Loka in the purely Spiritual planes 
is referred to as the “Fourth Realm” because it 
is beyond the three worlds of Brahm—Material, 
Astral and Causal. Again we have 

ft I vfe wfe fwTO II 

By meeting Satgurn shalt thou go beyond “ Trikuti” 
into the “Fourth Realm,” and find Salvation. — Ibid. 

fyfmafkx E?iO I TTufin m ii 

How without Guru shalt thou go beyond “Trikuti” 
and find the bliss of “Sahj” ?. — Ibid. 

Sahj (HUH) is the state of beatitude 
experienced in the Fourth Realm. 

I >1* HUH » I WR SUM fWife I 
MU >i* HUH t UTUMM VW Vlfe 11 

In the thres qualities “Sahj” cannot be attained, for 
in delusion are the three qualities. In the Fourth Realm 
is Sahj, and the devotee of the mystic adept alone getteth 
it. — Ibid. 

Thus by devotion to the perfect Guru one 
can go beyond Brahm into the next grand 
division of creation, and find true bliss and 
beatitude. 
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(c) Pufely Spiritual Creation may be 

divided into two main parts ;— 

(*) Below Satta*Loka, and («) Satta*Loka 
and above it. 

(i) Below Satta-Loka there are two chief 
stages. 

(a) Parbrahm () which is called 
“Alam-i-Lahut’’ () by Muslim mystics^ 
is next above Brahm or Om, To reach this 
transcendent plane, the soul has to put off all 
covers, physical, astral and causal, from over it; 
And freed from all delusion and ignorance, it 
shines in its own naked glory, and attains a 
radiance equal to twelve Suns. 

II 

The brightness of a “Hans” (Phoenix) showeth th& 
light of twelve Suns. —Kabir Sahibs 

Just as a lighted lamp if coveted by severM 
pieces of thick cloth gives us no light, and in 
whichever room It may be taken, that remains 
dark, similarly our soul enclosed in so many 
covers gives us no light, and we remain in 
ignorance and delusion. In Parbrahm all the 
covers are removed, and then it is called Hans 
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(t^) Phoenix i. e., an awakened soul. Only 
then can it behold the great Lord of that stage. 
iNfeire walBB i fHf» win wsw wwifenn il 

Invisible, inaccessible, and unutterable Parbrahm was 
with the help of mystics uttered and known. 

—Adi Oranth Sahib. 

Since no trace of “Maya” or matter is left 
here, Parbrahma is known as Akshar Purush 

3¥f) i. e., without Kshar ( ^ ) which means 
Maya, but “Akshar” also means a letter of the 
alphabet. 

Wftra WW I, WB fiw feSifl I 

feu wiu fea f 0 wnu fej5 v* jnfu ii 

Within the fifty two letters are the three worlds, 
and everything; these letters shall decay, bnt that 
“Akshar” is not in these. — Ibid. 

That Akshar Purush is beyond the three 
worlds, physical, astral and causal. In 
fact there are two parts of Parbrahm—the 
lower has a downward tendency, it creates 
Brahm or Oin and through it the lower regions; 
the upper leads higher up into spiritual realms 
of Sohang and Satta-loka. The true and perfect 
Guru teaches his disciples to leave the lower, 
and catch hold of the higher, so that they may 
further up into Satta-loka. 
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^ ^ i|^ Jicn% i 

ipB §fi^ ^ ^ Jinjft f5i«r *r< 311% II 

That Guru is called perfect, who telleth thee the 
secret of two “Akshars”. One he maketh thee leave, one 
he uniteth thee with, then dost thou, O man, go to thy 
true home. —Madan Sahib. 

That higher “ Akshar '* is altogether be¬ 
yond the sphere of Maya and His place is 
called “ Sunna Mandal ” (gst *1^) i.e., empty 
realm, because all disturbance and agitation of 

the mind is calmed here for good. 

wkfa t?5, f?»«» %is tffis i 

|7i a SB Slit, 31% VlMTStlkll 

Emptiness is within, emptiness is without, emptiness 
is in the three worlds. Who knoweth the fourth 
emptiness (Sunna), beyond good and evil doth he go. 

—Adi Oranth Sahib. 

Parbrahm stage is purely spiritual, beyond 
good and evil, beyond morality and relativity. 
It is also known as “Daswan Duar” bwib 

Tenth Door, beyond the nine doors of the 
lower creation up to Brahm or Om, 

BUM BiaiH i vbh ^ ii 

laaccessiblfl and infinite “ Dasam Duar " is the hill 
of the Supreme Being. —ihtd. 
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€11^ i MTfe it 

In “ Dasam Duar ” who maketh his home, knoweth 
he all the three worlds. — Ihid. 

itnnie hot 3hm f wnfa i 

sm II 

In “Dasam Duar” ringeth the transcendent “word” 
(Anhad Shabad) droppeth there the nectar of God’s name. 

— Ibid. 

As already stated, in Parbrahm stage Ira, 
Pingala, and Sushamna meet again in a lake 
of nectar (Hauz*i*quausar —) which 
is mentioned by mystics as Parag (hr) or 
Tribeni (fH^) or Mansarover () and 
by bathing in which the soul becomes immortal 
in that pure state. 

Bnrl ^ I *Ilt‘, $3 BPftt I 

fira tw 5n|, ^ ^ 3nlf t II 

Further on is ** Set Sunna,” O brother ; bathe thou 
in the “Mansarover,” and by mixing with “Kansas,*" 
when nectar sbalt thou obtain, do thou become a “Hans** 

—Kabir SahiK 

By the Sikh Gurus that lake of nectar 
has been termed Amritsar (Tjf’ftjsira ). It is 
said that by having a dip in Amritsar, the dirty 
black crow is turned into a pure white “Hans 
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and it is true. The crow feeds on filth ; and 
we in this world go after the filth of sensual 
desires and lower passions ; we are crows. 
When we reach the stage of Parbrahm and 
bathe in this lake of nectar, our tendencies are 
changed. We no longer hanker after worldly 
things, hut yearn for the Divine bliss of union 
with the Absolute Lord. Thus we are trans¬ 
formed into “ Kansas”, whose food is pearls. 
Our downward tendency is gone, and we feed 
on the pearls of devotion and love for the Lord. 
That true Amritsar, which turns mortals into 
divine beings and brings transcendent 
knowledge and bliss, is within man. 

aiftwf wTeft ijrrMHiig wbi i 
MS ■gysl ^ II 

Within thy body is true Amritsar, and through lovo 
and devotion doth the mind drink of it, 

—Adi Oranth SahiK 
On this stage the transcendent music of 
spiritual Jute (Kingri—fwd) enchants the soul. 

fir? I Saft TP wfe ii 

Unplayed the "lute” playeth on ; O Yogi, play thou 
such a lute. — Ibid, 


life flRf tetf SPfe ii 
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Play thou such a lute, O Yogi, as giveth thee “Anhad 
Sh*bad,” and createth in thee devotion for the Lord. 

— Ibid. 


miv ^raw \ m 5^ ll 

The music of ‘Kingri” (lute) “Sarangi" and “Sitar” 
(guitar) ever playeth in the “Sunna” durbar of “Akshar 
]3rahni<’* —Kabir Sahib. 

Akshgir Brahm means Par-brahm, who is 
beyond the sphere of Maya 

The light of this plane is like the whiteness 
of the full moon, but twelve thousand times 
brighter and more glorious. 

fh?52 WTil I 

Tifti Vlfg •gR II 

Whoever hndeth Satguru, of Himself doth God 
save him ; stars, flame and sun in the moon are merged. 

— Adi Oranth Sahib. 

This means that first we have to cross the 
stars at the threshold of the Astral plane to 
reach the transcendent flame of Nir?injan, then 
go beyond to the sun of Brahm or O.m, and 
lastly transcend the sphere of Trikuti’s Sun to 
reach the moon of Parbrahm. 

Just as one who reaches the stage of 
Jyoti or Niranjan is a true Khalsa or Sikh^ 
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similarly one who reaches the stage of 
Parbrahm is termed in mystic phraseology as 
a true “Sadh.” 

^ ^ I 

^ ^ ^ % II 

‘ Sadh” is he who conquereth this fort (of Trikuti), 
^oeth beyond the nine manifested doors to the Tenth, and 
openeth that which is locked. — Kahir Sahib* 

Of such a Sadh, the Sikh Gurus say :— 

T?ni ^ flfdl W S3 I flrai MK HdfHl 93 II 


wti 9 ftfei \(5 5igT I wq -firm qg 53 firagt n 

....Wfq S ■&&! II 

Vig Tliq gfg I. 

unj ql fMHT Hfa gj^ § ^fg i. 

.gqsq htq >jgr %€ g li 

By the company of “Sadhs” radiance cometh to tho 
face ; by the company of “Sadhs'* all dirt is removed. 

By the company of “Sadhs” God appeareth near ; by 
the company of “Sadhs” all shackles are torn.. 

.-. In the company of “Sadhs” is only 

Parbrahm ; abideth Parbrahm in the heart of Sadhs. 

The praise of “Sadhs” is beyond the three “Gunas”... 

O Nanak, no diflference existeth between “Sadhs” and 
the Lord. —Adi Oranth Sahib* 
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The Vedas were revealed by Brahma or 
Om, but Sadhs go higher up to Parbrahm ; 
therefore the Vedas cannot know the true 
worth of Sadhs. 

Tpxi id >ifb>n J5 tTOftj 11 
Vedas know not the greatness of Sadhs. — Ibid. 

Next stage above Parbrahm is :— 

B. Sohang ( ^ ) which we reach after 
crossing with the help of the mystic adept the 
great “ Timar Khand ” ( fiPR ) or 
“ Parda-i-Zulmat ” (<■>;> )—a vast region 
of utter darkness called Maha Sunna (9*1) 
or Alam-i-Hahut (). Sohang means 
“ what thou art, the same am I.” Muslim 
mystics call it Anahu ( ). 

fid wtm ife ii 

Without Guru love is not kindled, and the dirt of 
egoism doth not go ; by “Sohang” know thou thyself 
through the secret of “Shabad.” —Ouru Nanak Sahib. 

This Sohang, which is a purely spiritual 
region should not be confused with Swasa 
Sohang (dll( ) a mystic practice in which 
the word “Sohang” is repeated with the 
inhaling and exhaling of breath at the Heart- 
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Centre, one of the focuses of subtle matter, 
within the material creation (and which i$ 
described later). Many mystics confine 
themselves to lower centres within the sphere 
of Maya or Jyoti, and do not seek real Sohang, 
which is high up in the Spiritual realms. 

33 . ftr§?m Ufa 1i? 35 slf ii 

All over prevaileth the essence of Niranjan and 
Jyoti, the secret of Sohang none doth know. — Ibid. 

Beyond Maya but different even from 
Parbrahm or Akshar, Sohang is also called 
Neakshar ( ). Here is found a very fine 

spiritual swing on which souls move to and fro, 
and the place is termed Bhanwar Gupha 
( *f5R: 3'ra ), or Alam-i-Hutal Hut ( ). 

^ I ^ *1151 ?tcig5 11 

By breaking open the gate of Bhanwar Gupha, 
Satguru showeth the crystal Palace, 

—Badha Swami Sahib. 

When we cross this stage of “ Sohang ” or 
“ Bhanwar Gupha ”, we reach the crystal 
palace of “ Sdch Khand ”, or “ Satta-loka 
In Sohang we have the music of spiritual Murli 
( 9^ ) and Bansri () i. e. flute. 

^ ^ «r: I 

gisft an apnf, H 
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Cometh the music of flute ; in his meditation some 
mystic alone listeneth to it. This flute bath my Guru 
envied me to hear, and by the darts of Lord’s love is 
my heart pierced. — Ibid. 

Maulvi Rum begins his Masnavi from this 
stage. 

tilt)/* 

tXiii* U J 3 

»>-i) 1;—0 j-i 

•x-1) ojlU j Oy* 

O, listen what story the flute narrateth ; of separation 
doth it complain. Ever since from the reeds was I cut off, 
men and women nave wailed for my lamentation. 

—Maulvi Bum. 

Since the soul was separated from its 
Home in “Sach Khand”, it had no peace or 
calm, and the flute sings ifl plaintive notes of 
this separation. 

Kabir Sahib refers to this stage in these 
words. 

^ »iq5i ^ ^ 1 

^ | n 

ruf TfRiffiitj % II 
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Of two mountains see thou the conjunction ; from 
Bhanwar Gupha call thou for saints ; “ Hansas ” enjoy 
their blissful sports ; there is the durbar of Guru* Eighty* 
eight thousand spheres hath He created, all furnished 
with palaces set with diamonds and rubies ; ever goeth on. 
the unbroken music of the flute ; there is the resounding 
of “ Sohang —ITabir Sahib. 

Sohang is the threshold of “ Sach Khand”,. 
the next stage. 

(it) Satta Loka and above it. 

A. Satta Loka (). As soon as we 
cross the boundary of Sohang, we land in Satta 
Loka which is our true Home. A volume of 
fragrance of wonderful sweetness greets us at 
the portal of this vast transcendent realm of 
concentrated spirituality. 

^ ^ ^ 5T 'TO III 

Sohang’s limits when leaves! thou, O brother, Satta 
Loka’s boundary dost thou reach. Riseth there sweet 
fragrance, wonderous, infinite, eternal. — Ibid, 

Satta Loka is also termed “ Sach Khand ” 
( >« ), and “ Muqami-i-Haq ” ( ), 

and the absolute Lord here is known as “ Satta 
Nam ” ( 1R3 HIM ), “ Satta Purush ” ( 3?^ ), 

“ Nirankar ” ( feSaiH ) or “ Haq ” ( (J** 

TO «?l II 
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In Sach Khand liveth Nirankar. 

—Ouru Nanak Sahib. 

As already mentioned “ Pralaya ” (sfSRT) 
i. e. Ordinary Dissolution goes up to Brahm 
or Om ; but “ Mahapralaya ” ( *151 sRl*!) i. e. 
Great Dissolution goes up to Sohang. Satta- 
Loka is beyond both Pralaya and Mahapralaya ; 
it never falls or is destroyed ; it is the perma¬ 
nent and true Home of the soul, everlasting 
and eternal. Therefore our goal or ideal 
should not be below Satta-Loka. 

In the beginning the soul descended from 
this stage. When it reaches back here, it 
attains the radiance of sixteen suns. Only 
then can it behold the supreme Being—Satta- 
Nam—whose one hair is as bright and lustrous 
as millions of suns and moons put together. 

irfe TTira ■g*4 I Sfe II 

Into the mind came peace and bliss of “ Sahj ”, and 
shone millions of suns, O Nanak. — Ibid. 

Sfe "gg f I fBSTi ii 

By reciting “ Nam ” shineth the light of millions of 
suns, and vanisheth the gloom of delusion. 

—Adi Oranth Sahib. 

Reciting “ Namo, ’’ as explained fully further on,, 
means doing the mystic practice of Surat-Shabad Yoga. 
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The light of this plane, which drives away 
all delusion and darkness, is thus so tremend¬ 
ously great and dazzling that it leaves all 
‘description behind. By attaining to the 
consciousness of this high stage, one goes 
■beyond all dissolution and decay and above all 
ignorance and imperfection, now and for ever, 
and finds eternal rest and everlasting beatitude. 
^ lit, ^ I 

TfJT 51 ^ t n 

If millions of suns rise, and come out as many 
moons, the brightness of one hair of that Being they 
cannot equal. Such is the lustre of the Lord. 

—Kabir Sahib. 

In this realm the transcendent music of 
spiritual bagpipe (Bin —) goeth on for ever, 

Ufa ^ >n5 I i>i3 11 

Loving devotion to God hath pierced my heart, and 
ever playeth the “ Anhad ” (transcendent) bagpipe. 

—Adi Granth Sahib. 

if(5T srafigj'jTl | Km it 

Transcendent bagpipe shall I play upon, O deyotee ; 
praise of the Lord shall I sing. —Nam Dev Ji. 

HWf BJnw BH S Bfti BHBT ( II 

Sweet Shabad, the melody of which the tongue can 
^tter not, such a bagpipe have I played. 

—Ouru Nanak Sahib. 
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feTi I BTfe II 

Day and night devoted to the feet of the Guru doth 
he remain ; the music of bagpipe doth he hear, O Nanak. 

--Ibid, 

^ w I ^ II 

^ ^ ^Rf 2^^ I ^ ^ ^ ^ II 

In that Fourth Realm resideth “ Satta-Purush ”, 
and in that bliss doth the saint ever abide. That 
Home was shown to me by the perfect Guru ; wondrous 
sweet is the music of the bagpipe there. 

—Eadha Swami Sahib, 

^ »iPT m, ^ ^ •31^ I 

^ III 

Of sixteen suns is the radiance of Hans ; wondrous 
bagpipe soundeth the music of Truth ; over the head of 
the Lord Kansas ” wave the “ Chauri ; this is the 
durbar of Satta-Purush. —Kabir Sahib. 

The music of that transcendent bagpipe is 
most charming and captivating, most enchant¬ 
ing and elevating. One who hears it is 
transported to divine illumination of transcen¬ 
dent Truth and attains to oneness with the 
Absolute Lord. It was at this stage that 
Mansur cried out “ Anal Haq ” ( g, 

“ I am God ”, He had merged his 
individuality in the supreme Reality of Haq 
( ) ». e, Satta-Purush. He was one with 
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the Most High, but men of his time knew it 
not. Poor fellows! they put him on the cross. 

P J 1 ** jf J ^ 

“ When the pen lieth in the hand of an imposter, of 
necessity doth Mansur die on the cross”. —Maulvi Bum. 

And again :— 

jm j ^ «-) j) 

jUf j) lijJ j) 

“Whosoever uttereth not “I am God,” belongeth be 
to the tribe of unbelievers.” — Idid. 

In all ages, mystics of high planes have 
been persecuted. Instead of deriving benefit 
from their transcendent spirituality, people 
foolishly engage themselves in opposing them. 
These unfortunate men remain blank, but 
afterwards perhaps they repent when it is too 
late. During the time of Guru Nanak, for 
instance, very few people recognised him as a 
great mystic, but now millions of us worship 
■him. But that cannot open our inner 
or eyes, give us mystic insight, or take us up 
into high spiritual planes. For that purpose we 
want a perfect mystic adept living now in 
flesh and blood. 
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Let us not fall into such an error and 
waste our lives ; let us not disregard great 
mystics of to*day ; let us recognise them and 
give them our devotion now, so that they may 
take us out of the delusion of Maya and land 
us in our true Home of spiritual transcendence. 
Most fortunate indeed are those who have been 
accepted by a living mystic of the Satta-Loka 
stage ; for they shall also go up there with him. 

B. Above Satta-Loka there are there 
more stages :— 

I. Alakh Loka #b) is the stage 

of “Alakh Purush” g^) where the bright¬ 

ness of one hair of His exceeds that of billions 
of suns and moons. 

^ PuRf I n 

Next is “Alakh Loka” O brother, ruleth there the 
Lord Alakh Purush. Billions of suns equal not one hair 
of His. Such “Alakh” have I seen. ——Kabir Sahib, 

wJf g^ ^ gtri sartr n 

Beyond is the durbar of “Alakh Purush”, which real 
essence can be seen by the naked soul alone. 

—Badha Swami Sahib. 
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Above it is :— 

II. Agam Loka the stage of 

•*Agam Purush’* g^) where the bright¬ 

ness of one hair of His excels that of trillions 
of suns and moons. 

rTT ^ ^ ^ I 

5131^ I n 

Above that is created one “Agam** Palace ; Agam 
Purush is the King there. Trillions of Suns are shamed 
by the brilliance of one hair of His. Such is the limitless 
Agam. —Kabir Sahib, 

qR ^prn? ^ f^DRi n 

Above that is “Agam Loka,“ a marvellous place, 
where the soul of a rare saint findeth access. 

—Badha Swami Sahibs 

Above this is :— 

III. Anami or Akah the very 

last and final stage. Here the brightness is so 
tremendously great that it leaves all description 
behind. 

?ir 'R I ^ I 

# ^ gjR ^ III 

Above that is “Akah Loka“ (unutterable realm) O 
brother ; “Anami Purush” resideth there. Who reacheth 
there, he alone shall know ; for beyond all ^ords and 
description is He. —Kabir Sahibs 
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Guru Nanak Sahib also says :— 

tiii I m(hv vibih aft ws 3if^ ll 

few * fva ^375 tUM I S1HS BTll sftlHT fii^M II 

Run thou above "Satta Loka,” then shalt thou know 
"Alakh” and “Agam." Above that is the realm of saints, 
there doth humble Nanak take rest. 

—Quru Nanak Sahib- 

“Anami” means “nameless,” and different 
mystics have denoted this ultimate stage by 
different terms. Kabir Sahib calls it “Anami” 
and “Akah” Tulsi Sahib calls it “Swami.” 

^ ^ II 

Now talk I of “Swami,” the origin of all. 

—Tulsi Sahib. 

Guru Nanak Sahib also calls it “Swami.” 

^ WITH ilMS Rwnfl II 

High, boundless, limitless “Swami.” 

—Adi Oranth Sahib. 

pi>n>ft ii 

Infinite, eternal “Swami.” —Ibid. 

But he also names it “Nirala” ».«.» 
“wonderful.” 

msTR ^a>i aiaft fnf^ mp i 
f va>i mSv aiaiM ftsaim ii 
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“Akal Purush" art Thou, “Kala” is not on Thy 
head. Thou art “Alakh Purush,” “Agam “Purush,” 
and “Nirala Purush.” Ibid. 

Swami Ji calls it “Radha Swami,” i.e. 
Swami or Lord of Radha i.e. soul. 

^ I TIsiTRUft |l 

ft ?iRi ^ jpHPft I 3^ sjpi || 

From there is visible the eternal Tower ; wonderons 
indeed is the palace of “Radha Swami.” Supremely 
enchanted, the soul mergeth in that “Anami Purush.” 

—Radha Swami Sahib. 

As all these four stages, from “Satta-Lok’’ 
to “Anami,” are beyond Dissolution, and 
consist of the ultimate essence of pure Spiritu¬ 
ality, we may look upon them as merely four 
subclasses in the same grand plane,—the plane 
of the transcendent Absolute—which is the very 
final truth of Existence and the eternal essence 
of Being. But it is beyond all words and 
description ; no imaginati<»n or thought can ever 
reach it. Even the soul or spirit finds access 
here after a thorough training and purging at 
lower centres. It is at this stage that all 
mystery is solved, and all questions answered. 
Neither is there worry, nor want, nor trouble, 
nor imperfection. It is in fact wrong even to 
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talk of it, for it is beyond all relativity and 
duality. Suffice it to say, that this is the 
very last plane of creation, and the highest 
stage of consciousness and realisation, reaching 
where one becomes identical with the ultimate 
transcendent Absolute. In fact, we can hardly 
call it a stage ; it is the Infinite and Eternal 
Ocean of Reality and Spirituality. 

Concluding :—Sometimes people question 
as to how we know of the existence of these 
stages. The answer is—by mystic transport 
and inner transcendent realisation. What 
mystic transport and insight is, we have already 
discussed in Volume I, and more of it we are 
doing now in this Second Volume. 

We can know of the existence of these 
rhystic planes, as well as the reach or internal 
access of a man, in two ways 

(*) Firstly by going inside and up into 
subtle planes ourselves with our soul by mystic 
practices and spiritual trance, and seeing the 
things with Our own inner eyes and thus obtain¬ 
ing first-hand transcendent knowledge. But 
this method is open to great'mystics alone. 

(»*) Secondly by reading the writings 
of mystics of the past and knowing their 
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message and teachings by a careful and com¬ 
parative study of their books. This method is 
open to all ; but we must remember that mystic 
books, as they are written in technical 
phraseology, are difficult, practically impossible, 
to understand without the help of a true con¬ 
temporary mystic adept. 

By both of these methods we come to know 
the truth of what is given above. However 
the wonder is that many people believe in the 
existence of Niranjan Desh and some upto 
Brahm or Om, but find it hard to believe in 
the existence of higher spiritual planes. They 
have not seen Niranjan or Brahm, but believe 
in them because these are mentioned in Vedas 
and other religious books. By the same 
argument they should believe in “Satta-Loke*' 
and other spiritual stages, because they have 
been mentioned by so many great mystics. 
Each mystic mentions upto the stage which 
he himself has reached, and thus those who 
went upto the highest plane of “Anami” men¬ 
tion it in their writings. We have no reason 
to disbelieve them. We should not let our 
prejudice and old bias stand in our way, and 
keep us from the Truth. 



cha.pxe:r hi* 

MYSTIC SCHOOLS. 

Kinds of Mystic Practices .—There are 
several kinds of mystic practices, but in the 
first place we may divide them into two main 
classes, “Varanatmak*' and •‘Dhunyatmak". 

{a) Varanatmak is that mystic 

practice in which, for concentrating one’s atten¬ 
tion within oneself, some holy name is repeated 
with the tongue or in the mind. It has four 
forms:— 


(i) Baikhari (5^^) in which a holy name 
is uttered and repeated with the tongue. 

(ii) Madhama in which the holy 

name is repeated in the mind at the “ Kanth 
Chakra” ( ) t. e. Throat Centre. 

{Hi) Paschanti ( ) in which the holy 

name is repeated in the mind at the “Hridya 
Chakra” ( ^ ) i.e. Heart Centre. 

(iv) Para ( TO ) in which Yogis repeat some 
holy name in the mind in a subtle form at the 
^*Nabhi Chakra^’ ( ) i,e. Navel Centre* 
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But all the four kinds of Varanatmak deaf 
with the repetition of words, which can be 
written, read and spoken. There is no doubt 
that by these practices our heart and mind 
become pure ; and we also attain some super¬ 
natural and miraculous power, and experience 
some sort of internal peace and happiness ; 
but as all these four stages are below the Third- 
Eye’Focus, which is the seat of the soul in the 
waking condition, “Varanatmak” does not 
yield us continuous and lasting bliss. That can 
be achieved only by the second kind of mystic 
practice i. e. Dhunyatmak. 

(6) Dhunyatmak ( ) begins from 

the Astral plane, above the Third Eye Focus. 
Its formula is not any word or holy name, but a 
spiritual transcendent current, which emanates 
from God and permeates all creation. It can¬ 
not be written, read or spoken. When the 
soul is concentrated in the Third Eye, and 
turned towards this spiritual current, it is drawn 
upwards into higher planes as an iron needle is 
attracted by a magnet; because in essence 
this transcendent current is the same as the 
Supreme Being and our soul or spirit; and it 
eventually leads the soul into the highest spiritu¬ 
al plane of Absolute Reality. But before we 
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go into farther details of this mystic practice, 
we might have a look into other practices as 
well. 


There is a number of mystic practices, 
giving rise to as many mystic schools. In mys« 
ticism the efficiency of a school depends on 
the inner reach and power of the Adept ; it is 
the height of spiritual flight of the presiding 
Master that determines what sort of school 
his shall be. 

In inner enlightenment various mystic 
methods have different rates of progress ; the 
speed of spiritual ascent or flight of the soul is 
not the same in all. Just as a tonga moves 
faster than a bullock-cart, but a car is faster 
still, and an aeroplane is the fastest ; similarly 
the process of spiritual awakening and mystic 
ascent in some practices is slow, in others it is 
less slow, and in still others it is quickest. 

Moreover these practices lead us to differ¬ 
ent spiritual stages as their final goal; the reach 
of each is different. A bullock-cart cannot 
cross high and steep mountains, nor can a tonga 
or a car take us over water. A ship carries us 
safe across the sea, but it cannot come on land, 
nor fly in the air. Only an aeroplane would 
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take us to any part of the globe. Similarly 
various mystic practices come to a dead-stop- 
at different spiritual planes, for they are not 
subtle enough to go further up. All this, how¬ 
ever, shall be seen as we come to each mystic 
school. We will take only the important ones, 
more or less in order of their reach and 
efficacy. 

In the spiritual development of man the 
following four stages have been recognized by 
great reformers 

(а) Shari’at () *. e., rules for ex¬ 
ternal mode of religious life. 

(б) Tariqat () i. e., code of higher 
spiritual morality and conduct. 

(c) M’arfat ( ) i. nearness to and 

communion with the Lord. 

id) Haqiqat () ». g,, merging in 

Truth and full realisation of God. 

Most religions remain confined, at least in 
practice, to the first of these, v«. “Shari’at” ; 
but some go up to the second viz. “Tariqat”. 
The last two stages, i. e., “M’arfat” and 
“Haqiqat” are reserved for mystic schools, in 
as much as through mystic practices and inner 
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enlightenment alone can we have true revela¬ 
tion and spiritual realisation. 

{a) Shari’at is the lowest rung of the 
ladder. Of the religious people, the masses 
remain content with “Shari’at” t.e., they stick 
to external rites and ceremonies and the special 
ritual of their sect or creed, which includes 
keeping of fasts, going on pilgrimages, offering 
prayers in the set way, giving things and 
money in charity etc. They read and recite 
the sacred book of their religion, and do not 
feel the need of a living teacher, who may 
awaken their inner transcendent faculty of 
“Transport”. 

(b) Tariqat is the next step towards fuller 
growth of the spiritual side of man ; and people 
of finer mental calibre, whom Shri’at alone can¬ 
not satisfy and who are interested in the 
esoteric teachings of Religion, come up to this 
second stage. For such persons a living guide 
is necessary. Among the Muslims there are 
four chief families () or sects at this 
stage, viz. (*) Naqshbandi ( ^J^> ), 

(**) Qadri ( ), (Hi) Sohrawardi 

and (iv) Chishti ( ). 

1. Firqa-i-Naqsh-Bandiya ^j*) 

is a mystic brotherhood, in which a sort of 
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coloured map of some internal stage is set for 
concentration before the eyes, and Tassawar 
( conception of it is held fast in the 

mind. As even mere concentration yields 
some satisfaction and peace of mind, and 
might lead to an attainment of super-natural 
power, this school enjoys some prestige ; but 
becaase it is nothing more than thus con¬ 
centrating on a map or chart, the members of 
this school do not fly up into any high plane, 
and their labour does not bear much fruit in 
the way of spiritual realisation. 

This method of “Naqshbandi” is about 
the fullest and deepest of all the four ; but the 
other three sects, Qs-dri, Sohrawardi and 
Chishti, also prescribe certain higher code of 
ethics and mystic practices like those of Naqsh- 
Bandis, and more or less on the same lines. 
In the beginning, a rosary () is recom¬ 
mended for aid in concentration, but later on 
sometimes it is dispensed with. All the four 
schools have contemporary spiritual masters of 
their own, who are called “Khalifas” ( ), 

and who instruct and direct them in their 
practices and daily life. It is said that all 
these Khalifas trace their descent from the 
Holy Prophet. 



ZIKAR^’QAXJLB 


75 


Although at the stage of “Tariqat” a man's 
outlook on life is broadened and his mental 
horizon and sympathies windened, so that he 
has greater toleration for the views and 
practices of other cults and creeds, yet he does 
not altogether go out of the bonds of “Shari’at”. 

2. Zikar-i-Qalab /•i).—In advanced 

stages, “Tariqat” lays a great stress on the 
development of the Heart () which has a 
very comprehensive meaning, beginning with 
the palpitating piece of flesh in the chest and 
denoting the “Heart-centre” in the material 
creation called “Qalab-i*Sanobari” 
and going up to the Third-Eye focus behind 
the two eyes known in Persian as “Nuqta-i- 
Swaida” ( ), or Mehrab ( ), or 

“Qalab-i-Munib” ( )• In the highest 

kinds of mystic practices, which are concerned 
with “M’arfat” and “Haqiqat” only, the place 
of the heart is considered to be in Trikuti *, e., 
in Brahm or Om, the top of materio-spiritual 
creation, where the soul is said to be “absorbed 
into the Beyond”. 

Heart is in “Trikuti”. —Badha Swami Sahib. 

This heart in “Trikuti” is named by 
Persian mystics as Qalab-i-Salib ( ). 



76 


MYSTICISM 


Zikar-i-Qalab, also called *‘Skughal-i-Ism~ 
i-Zat" ( oM is that mystic practice in 

which by repetition of a holy name the devotee 
concentrates his attention on the Heart-focus 
*. e., “Qalab i*Sanobari’'. “Zikar" means repe¬ 
tition, and “Qalab" means heart, which in 
Hindi we call Hridaya-Chakra ( ), one 

of the six centres of subtle matter below the 
-eyes. This practice is very common among a 
certain class of Muslim Dervishes and Sufis; 
and if followed patiently and persistently leads 
to the attainment of supernatural powers and 
some degree of internal peace and happiness. 
It however keeps the consciousness of the 
devotee confined to centres within the material 
creation. 

There is a method prevalent among some 
of these schools, by which the teacher strikes 
the hearts of his pupils with his own ideas and 
feelings ( J** )i i-e., he gives certain 

impulses to the hearts of his disciples by 
moving his head right and left successively, 
while the “Name” (•>;)) is repeated. The 
object is to impress the heart through these 
muscular movements with the higher spirituality 
of the teacher. This practice however has not 
much mystic value. 
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3. Swasa Sohang or Pas Anfas 

(^’Aj) is that practice in which the 

devotee repeats some holy name such as 
“Sohang” (€l^) with the inhaling and exhaling 
of the breath. One Syllable i. e., (so is 
uttered as the breath is being taken in, and the 
other i.e,, (hang 5) when the breath is being 
blown out. The mouth is kept closed, and 
breathing is done only through the nose, Kyes 
are also kept closed, so that external views may 
not distract one’s attention from internal con¬ 
centration. 

By this method the repetition gradually 
becomes automatic so-to speak, inner con¬ 
centration is also attained, and a sort of 
internal peace is experienced, which some 
mistake for spiritual bliss, but which in reality 
is only the happiness of concentration. More¬ 
over this method shares the limitations of all 
practices of repetition of words, and therefore 
does not take us above the six centres of 
material creation. 

4. Zikar-i-Fahmida (/-i) is that 
practice in which by repetition of a holy name, 
we concentrate our attention on the tip or root 
of the nose, and try to go inside into the subtle 
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plane behind the eyes ; but like other practices 
of repetition of words, it can take us no further. 

There are several other practices of repeti¬ 
tion of names or formulae, such as '^Zikar-i- 
Aita-ul-Kursi" ( ), “Zikar i' 

Haddavi” “Zikar^i-Karka Haidri” 

() “Zikar-i-Makashfah" ) 

and “Zikar-i-Fana-o-Baqa" ( ^ ), all of 

which aim at internal concentration. 

These practices of Zikar ( ) which in 

Hindi is called “Simran” ( fijraH ), i.e. Repeti¬ 
tion of a holy name, lead us to experience a 
sort of mystic rapture technically known as Hal 
(Ji-), which opens to us mysteries hidden to 
the ordinary man and reveals to us visions of 
heavenly things, which the intellect cannot 
know. Thus although we get a taste of that 
true happiness which the senses are unaware of, 
yet as all such practices keep us below the 
Third eye-focus, and as the method here is 
purely “Varanatmak”, the internal happiness 
experienced in these is neither deep, nor cons¬ 
tant. It comes like the flashes of lightning 
between indifferent moments. These practices 
are our bullock-carts; they stop within the 
creation of subtle matter^ and dp not take us 
into materio-spiritual or purely spiritual realms. 
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Moreover if a man is sitting on the sixth 
storey of a many-storeyed house, and wants to 
go further up, he need not first come down to 
begin in his ascent de novo ; he can go directly 
up. If we are sitting in the middle of a high 
mountain, we need not come down to the foot 
to begin climbing up. We can save much 
labour by beginning to ascend directly from the 
place where we are. 

Now, in the waking condition the soul is 
already in the Third-Eye Focus which is at the 
top of the six centres of subtle matter i.e. Khat 
Chakar ( <^ ^ ). The various methods of re¬ 
peating holy names ( or ( ) take us 

only to one of these six centres ; but there is no 
need of going down into those lower centres, 
when from our present position we can go up 
directly into Materio-Spiritual regions and 
then beyond into purely spiritual realms. Hence 
the practice of repetition of a holy name is not 
the final method. 

Although such a repetition does not trans¬ 
port the soul into any high plane, yet for the 
purification of the heart and the collection of 
the mind as a first step towards mystic realisa¬ 
tion, it is not only extremely useful but indeed 
indispensable. Concentration is essential in 
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all mysticism, and repetition of a holy name at 
the Third Eye Focus is the easiest and perhaps 
the best way of doing this. Thus good as the 
starting point, it must not be looked upon as the 
real mystic practice, nor usurp its place. 

(c) M’arfat ( ) is the next stage in 

the inner spiritual awakening of man ; it leads 
the devotee inwards and upwards, towards and 
above the Third-Eye focus ; and the disciple is 
then known as “Arif” («—) i.e., one who has 
understood Spirituality, and knows the nature 
and being of God. 

(d) Haqiqat ( ) is the last stage in 

which the devotee goes further up and enters 
pure Spirituality and attains to a complete 
union with the Supreme Being. 

Men in these last two stages i.e., “M’arfat” 
and “Haqiqat”, are not bound by the tenets of 
“Shari’at”. They transcend all such limitations. 
They are true and great mystics, and the 
practices by whieh they attain to high spiritual 
planes shall be described in their respective 
places further on. 

Regarding the methods of securing access 
into subtle spheres, either during life-time or 
after death, four forms of practices have been 
stated in religious books. 
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(*) Dasti (■ ) i. e., with the Hands, 

such as telling beads etc., as well as handicrafts 
and trades; i.e., remembering God and doing 
one’s duty, and performing good and useful 
actions. This method is made use of in mystic 
schools like “Karma Yoga’’ to be described 
later. 

(it) Lassani (^^0 »'• e., with the Tongue, 
such as reading and recitation of passages from 
sacred books, offering of prayers, repetition of 
holy names, uttering good words and preaching 
etc. This method is used in Jap (wt), 
Repetition ( or ) and Recitation ('IRI:) 
etc. 

(Hi) Samai ( ) *. e., with the Ears, 

such as listening to good sayings, hymns and 
revealed writings externally, and also internally 
to inner sounds and music of subtle planes. 
This method, in the latter sense, is used 
in mystic practices like Shughal-i-Nasira 
( ) and Shughal-i-Saut-i-Sarmadi 

( ) or Surat-Shabad Yoga ( 

^ ) ». s., listening to the inner “Sound- 

current” or “Anhad S^bad” ( ), 

These practices shall be described at length 
later. 
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(»v) Basri ( ) or Nazri ( ) i. «.» 

with the Eyes, such as gazing on an external 
object and fixing the sight on one point for a 
long time, and gradually awakening the internal 
power of vision called in Hindi “Nirat” ( 

This method is used in practices such as 
Shughal-i-Aftabi () Shughal-i*Aina 
() and Shughal i-Nim Khwabi 
( ) described below ; and help is 

taken from this method also in mystic schools 
like the highest kind of Mudra (^) in the 
causal plane, and in Surat-Shabad Yoga ( gigr 
) in purely spiritual Realms where the 
soul moves upwards by means of “Nirat” or 
the inner seeing faculty. These higher kinds 
of practices shall be dealt with later on. 

So far we have discussed four mystic 
schools. The next, i. e., 

5. Shughal-i-A£tabi ( ) is that 
practice in which the sight is focussed on the 
Sun, and gradually trained to gaze on it con¬ 
tinuously for a long time. This leads to the 
concentration of the current of consciousness 
in the eyes, and helps to awaken the inner 
power of spiritual vision *. e., “Nirat” (fSRrt). 
This practice is generally started in Winter at 



SHyGHAL-l-AINA 33 

the time of Sun*rise ; and only light food, such 
as rice and milk, is taken. 

This method may bring some super natural 
power i. e., “Siddhi” () to the devotee, but 
it keeps him in or behind the eyes, i. e., below 
the Third-Eye focus, 

6. Shughal-i-Aina (J*") is that 

practice in which a looking-glass is placed in 
front of oneself, and the sight is focussed on 
one’s reflection in the mirror, especially on the 
eyes of the reflected image, and steadily fixed 
there, along with the mental repetition ( ) of 

a holy name ( ). 

This practice also, like the last one, trains 
the eyesight and helps to develop inner vision 
( fh?:?! ). It has consequently similar effects and 
limitations, 

7. Shughal-i-Nim Khwabi 

is that practice in which, when going to sleep, 
the devotee resolves not to sink into torpor, but 
remain conscious and mentally alert. When 
sleep Overwhelms him, he tries to keep his eyes 
open by a great effort of will. Gradually by 
practice a state of semi-consciousness is main¬ 
tained by him even when he is otherwise asleep. 
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This method enables him to attain con¬ 
centration of the current of his consciousness 
in his eyes, which may open to him the sqbtle 
plane behind the eyes, as well as give him cer¬ 
tain supernatural powers ; but like the last two 
schools, it cannot take him above the Third- 
Eye Centre. 

8. Shughal-i-Miyat () is that 
practice in which the devotee lies down flat on 
the ground with his back downwards and face 
upwards, and without any pillows Or cushions 
under him. In that posture he tries to con¬ 
centrate his attention inside behind the eyes 
by mentally repeating such words as “An al 
Haq” ( ). 

Among the Hindus this practice is known 
as “Shavasan” ( ) and they repeat the 

words “Sohang” ( ^ ) or “Ahang Brahmasmi'^ 
( ^ ). All these words mean that I am 

the same as Thou art i. e- “I am one with God” 
or “I am God”. In this respect this practice 
slightly resembles the method of modern 
“Gianis” ( ) who try to impress upon them- 

-selves, not after inner mystic realisation but 
by mere intellectual understanding that they 
.are identical with the Supreme Being, and 
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whose method is discussed in detail further on 
under “Gian Yoga” ( ^ ). 

This method of “Shughal-i-Miyat“ is also 
known as “ShughaH-Mansuri" ( ) 

after the name of the great mystic Mansur 
Hallaj, who might have started with such a 
practice, hut who afterwards followed the 
method of “Sultan-uJ-Azkar” ()» 
(described here last of all). 

The practice of Shughal-i-Miyat leads to 
inner concentration and attainment of some 
supernatural powers, but like other methods of 
Repetition, it does not take one beyond the 
Third Eye up into materio-spiritual regions. 

9. Shttghal-i-Ruhi (vM* ) is that 
practice in which the eyes are closed and the 
tongue is stuck up back in the mouth to close 
the cavity, slightly in the manner of “Khechri 
Mudra” to be described later, with this diffe¬ 
rence that in the latter the tongue is first elonga¬ 
ted and then taken farther back than in this 
practice. Along with this some holy name 
is repeated mentally to effect concentration of 
attention inside. The posture in this method 
depends on the mystic teacher but generally it 
is sitting squat on the ground, more or less, 
tike the “Padam Asan” ( ) of Yogis. 
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This practice brings some inner bliss, call¬ 
ed “Vajad” (<^ 3 ) or “Masti” consequent 

upon a sort of merging of the devotee into the 
divinity: or spirituality of the subtle plane 
behind and above the eyes ; but it cannot take 
him beyond the lower part of the Astral Plane. 

10. Shughal-i-Basat (J*« ) is that 
practice in which the devotee tries to concen¬ 
trate his attention on “Um-ud-Dimagh” 

) commonly known as “Nukta-i-Swaida’' 
( itiaj ) i. e. the Third-Eye focus, by means 
of mental repetition of some holy name. First 
he collects his conscious current in the eyes, 
and then takes it inside behind and above the 
eyes, and concentrates on the internal Sun be¬ 
low the Third Eye. Eventually he crosses 
that Sun and reaches the Third Eye Centre. 

That gives him a taste of spiritual bliss and 
invests him with certain supernatural powers ; 
but this method, like the last one, cannot take 
him beyond the lower part of the Astral Plane. 

11. Shughal-i-Muqaman Mohmudan-o- 
SultananNasiran, (j I Ula- ) 
is that practice in which the devotee sits squat 
on the ground in the posture of “Padam Asan'* 
(), and fixes his gaze first on the tip 
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of his nose and then takes it inwards. It is 
known as “Trikuti Dhyan” ( ) among 

the Hindus. Along with this practice of train¬ 
ing the sight to get fixed, some holy name is 
mentally repeated to help concentration. 

It is said that this method was much 
favoured by the holy Prophet of Islam. It is 
calculated to secure the devotee access into the 
subtle plane above the eyes and in the region 
of the Third Eye Focus, and bring him conse¬ 
quent inner bliss and supernatural powers ; but 
like the last two practices it cannot take him 
beyond the lower part of the Astral plane. 

12. Karma Yoga ( ^4 #i ) is not exactly 
a method of concentration ; it is rather the 
belief, of course translated into action, that 
true salvation can be had through performing 
right “ Karma ” or deeds, and doing one’s 
duty ; and not by renouncing the world. This 
school advocates the performance of actions 
but without any desire for result or reward. 
It is essentially a way of living based upon the 
idea of duty and renunciation of or indifference 
to the fruit of actions. 

Karma Yoga is said to imply the pei> 
formance of all those good deeds which are 
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prescribed by the Shastras, such as charity, 
benevolent actions, kindness to others, 
spreading of knowledge etc. Sri Krishna says 
in the Bhagwad Gita that we should not be 
inactive, but perform right Karma without 
bothering about its results. 

ut ^ ^ ddl s ti 

Thy business is with the action only, never with its 
fruit; therefore act not with the desire for fruit, nor be 
thou to inaction attached. —Bhagtoad Oita II, df. 

Perform thou right action, for action is superior 
to inaction, and inactive, even the maintenance of thy 
body would not be possible.’* —Ibid III, 8, 

fira5p«4 w<*(iJilf^ 5^: ii 

** Therefore, without attachment, constantly perform 
action which is duty, for, by performing action without 
attachment, man verily reacheth the Supreme.” —Ibid 19^ 

Guru Nanak also says 

iiTTU OT ^ II 

(He) should not desire for any fruit or reward of his 
actions. —Adi Granth Sahib„ 

^ was ^ ferronft i jumft ii 
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Whoever doth service ^withoot any desire, he 6ndeth 
the Lord. —Ibid* 

This is perhaps the highest kind of Karma 
Yoga ; but it is impossible to achieve it without 
long training under an adept in a high type of 
Yoga, which may bring the devotee inner 
consciousness of transcendent Truths. There¬ 
fore at the end Lord Krishna tells Arjuna to 
become a Yogi. 

The Yogri is greater than the men of action ; therefore 
become thou a Yogi, O Arjuna ! —Bhagwad Gita VL 46. 

Some followers of this School lay a great 
stress on social service ; but in all its forms, 
Karma Yoga is an attempt at realisation 
through action or active life. Thus although 
it may bring us good reward after death, it 
cannot give us true transcendent knowledge 
during life-time. Moreover by doing Karams 
a man cannot become “ Neh Karmi ” 

*. 6, Actionless, and go beyond good and evil, 
beyond morality and relativity into absolute 
Reality and pure Spirituality. Based on the 
“ Karma Theory ” of the Hindus, this practice 
can hardly take him beyond the Astral plane. 

13. Upasana Yoga (^^trasir means 
the method of worship. It has two forms :— 
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(») “ The crude one is to worship a 
material idol or image of one’s deity externally 
with one’s physical body ; but 

(#*) The Refined and advanced way is 
inner mental worship. First of all by constant 
practice, the image of one’s deity is brought 
inside into the mind ; and a mental conception- 
of it made to stay there. Then the devotee- 
deals with this mental picture, and engages 
himself in the worship and adoration of that 
form. He makes that deity bathe, put on 
proper dress, etc. and then prostrates himself 
before it, and so on, to perform his worship, of 
course all this in his mind i. e. mentally with 
his ideas only, and not physically. This is 
called “Mansik Puja” and Dhyana 

( «IH) *. e., mental worship and contemptlation 
of the form of one’s Deity. 

This mental picture, however, is only a 
subjective idea of ours, and therefore this 
method, although useful for concentration, may 
not give us knowledge of objective Truth ; at 
any rate it cannot take us above the Astral 
plane into the causal or beyond into absolute 
Reality or true Spirituality. 

Moreover, regarding external worships 
of an idol or image, if one thinks over 
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the matter, it is easy to understand that 
the worship of a material idol of our own 
making cannot give us inner light. We 
have five “tattwas” (), and the idol has 
only one, Naturally if we worship it we shall 
be degraded from our present position. We 
are conscious beings, and the idol is after all 
inert, dead matter. How can it take us up 
into inner subtle regions ? 

Some people try to contemplate and 
meditate on the formless, “ Unseen and 
Infinite”; but concentration is hard to achieve 
by this method. How can one collect one’s 
mind on a point by thinking of the All-pervad¬ 
ing Infinite, expanded and diffused and spread 
all over ? Moreover the final stage which one 
may reach, may be after death, by such a 
method is not above the Astral plane. 

Regarding concentration on an inner 
mental image or picture of a saint or 
incarnation of old times, whom we have 
never met, it should not be forgotten 
that it is only a reflection of our own 
mind, and as we have already pointed out, 
subjective. Those saints and mystics of the 
past may have been very great in their own 
days, but now they are no longer in their 
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material bodies, and not working on the 
physical plane. They have gone to their high 
spiritual stages, and rest there in peace. In 
our meditation on them now, it is not they 
who come, but only a mental picture of our 
own mind. Faith in great masters of the 
past cannot bring us inner light and spiritual 
realisation ; for that we need a living 
personality, a mystic adept living now in flesh 
-and blood. 

PjW# ^ ^ Nr I ^ ^ stN Nit II 


^ ^ €lt fii«^ ^1 ^ fwjr ^ II 




fiwi Nr i qjsisf: w jt Nr n 


^ qra ’5i*T 5T^ I s^rrfl qa qsR jt ?n.t n 


Who put their faith in mystics of the past whom 

they have never seen with their eyes;.some in 

Shiva, some in Vishnu, some in Rama, some in Krishna 

.Even the so called followers of Dadu, Nanak, 

Kabir and Paltu, all depend on mystics of the past, and 
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make no effort to seek the mystic adept of the preset time 

.So long as he findeth not the mjrstic adept of his 

own time, the true seeker doth not attain his object. 

—Badha Stoami SaJub. 

14. Lai Yoga (^ ) is that mystic 

practice in which one tries to get absorbed 
(^ ^ ) in the inner light (or sound)- 

behind the eyes and sometimes above the 
Third Eye, and thus by casting off one’s 
selfishness or egoism, have a taste of true 
transcendent bliss. 

First of all the devotee tries to collect all 
his conscious current within himself by means 
of inner repetition of some holy name, and then 
withdraws all his mental powers inside into 
their source i.e, “ Antash Karn '* ( w ). 
Thus he makes an attempt to stop all ideas 
arising in his mind, and confine the thought 
current within the “Antash Karn.” Then with 
eyes closed and consciousness thus withdrawn, 
inwards, he tries to merge his identity into the 
inner light (or sound) of the earlier stages of 
the Astral Plane. 

The method of “ Lai Yoga ” gives the 
devotee a taste of internal spiritual bliss, and 
some subtle supernatural powers ; but he 
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cannot take him above the Astral plane i.e. the 
first stage of materio-spiritual creation viz» 
“ Niranjan Deshbecause his aim in this 
practice is to get merged or absorbed in the 
radiant effulgence, or sometimes the trans¬ 
cendent music of that plane. For going 
further up some other method has to be 
adopted. 

15. In “Raj Yoga” ( ) as a rule we 

istart by means of Repetition of a name ( %5R ) 
to effect an entry into the sixth centre of subtle 
matter called Dodal Kanwal ( ) which 

is just behind the eyes but below the Third Eye 
Focus. Help is here taken from one’s intellec¬ 
tual grasp of the theory of this school, and 
consequent sharpened power of discernment. 

In this practice, there are various factors, 
«uch as Vairag ( ) i.e. the feeling of non- 

attachment and indifference to the material 
world ; and Vivek (f^) the power of discrimi¬ 
nation (of distinguishing between real and 
unreal, good and evil etc.), which help us in 
performing the practice properly and success¬ 
fully, and in taking us further up in the Astral 
Plane. 

This Yoga is said to have been practised 
in olden times by several Rajas and kings, who 



RAJ YOGA 


95 


trained their minds and got inner light without 
neglecting their work of government and 
kingship. Raja Janak, whom Sukh Dev Swami 
adopted as his Guru, is a notable example, 
who by developing and strengthening the power 
of “Vivek” ( ) by this Yoga, could remain 

a Mahatama and spiritual man while fully 
discharging his worldly duties. He was in the 
world but not of it. He not only uplifted 
himself but saved other people too. Guru 
Nnnak Sahib says of him. 

^ PS tjsa ?>, ftiR fTiws ofi€ fapp i 

wnp ^ fRMsi, vnd 3% 11 

Great is king Janak who did Repetition with 
“Discrimination” and by half an hour’s repetition, saved 
many sinners. —Ouru Nanak Sahib. 

This Yoga, however, does not lay sufficient 
stress on love and devotion, which are so 
essential for mystic realisation. Moreover by 
itself it cannot take us beyond the First 
stage of Materio-Spiritual creation. A few 
members of this school when they had 
traversed the astral plane, adopted Gian Yoga 
(described further on), which is a sort of finer 
development of Raj Yoga, for gaining access 
into the causal world of Brahm or Om. 
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Some people like Swami Vivekananda give 
the name of Raj Yoga to Ashtang Yoga 
(srehr #T), which shall be dealt with later on 
^with “Pranayam.” 

16. Tapasya (triw) consists in training 
the mind by persistence and perseverance, but 
sometimes they reach the degree of obstinacy 
or stubbornness. The practices of this kind 
involve some sort of cruelty or torture to the 
body. In these, along with the repetition of a 
holy name, either an arm is held up in the air 
and kept in that position till it becomes 
practically lifeless and dry, or the body is kept 
in cold watei’ for a long time, or fire is burnt 
all round oneself in the hot weather, or some 
other similar hardship is undergone. 

By thus tormenting the body, the practiser 
hopes to achieve a victory of the spirit over 
the flesh. Although by such rigorous and 
unreasonable practices, his will power may be 
strengthened and some sort of training given 
to his mind, yet the great sacrifice made and 
the strenuous effort put in are altogether out of 
proportion to the little fruit that he reaps. It 
is like a mountain labouring to produce a 


mouse. 
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Tapasya is a good action, and brings 
good reward after death. In the “Puranas" 
and other religious books stories are given how 
“Indra” (the King of “Swarga”) feared losing 
his throne and felt his seat shaking due to the 
great Tapasya of a certain “Rishi;" and how as 
a preventive measure he sent down heavenly 
damsels to tempt that Rishi and make him a 
victim to sensual pleasures. 

Thus Tapasya may take a man after death 
to Swaraga etc. in the Astral Plane, and give 
him enjoyment of that place for a certain 
period ; but it cannot give him true knowledge 
of Reality, nor take him up into planes of pure 
Spirituality, beyond good and evil, and beyond 
all actions and desires. 

17. Hath Yoga (fs ) too lays a 
great emphasis on the body. 

(a) There are six chief factors in it :— 

(t) Neti Karma (). Neti is a 
small greased cotton cord. By putting an end 
of it through one nasal hole and taking it out 
from the other, and moving the cord up 
and down the inside of the nose is cleaned. 
This also helps to clean the inside of ears, 
eyes, mouth and teeth. 
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(»■») Dhoti Karma ('It# ^). Dhoti is 
a long strip of cloth abut three inches wide, 
which is first soaked in water and then taken 
trough the mouth into the upper part of the 
stomach. (One end of this strip is, of course, 
kept outside). It is revolved there to clean 
that part of the stomach, and then pulled out 
from the mouth and washed. This process is 
repeated till the inner cleaning is complete. 

(iii) “Wasti Karma'* ( ^7 W ). It 
is the method of drawing up a quantity of 
water through the rectum inside, keeping it there 
for a short while, and then expelling it forcibly 
in order to clean the lower part of the in¬ 
testines and bowels. It is like the modern 
“enema” of the physicians. 

{iv) “Kunjar Karma** (f) or 
^‘Gaj Karma” ( ^). It is to drink water 

to one’s full capacity, and then to throw it out. 
This prevents bodily disease. 

(v) Neoli Karma” (). First the 
practise! should sit in the posture of Padam 
Asan (described under Ashtang Yoga) and 
make sure that the back is vertically upright. 
Then he should draw the abdomen in and 
move it right and left. This removes all wind 
from the stomach etc., and cleans the inside. 
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{vi) “ Trotak Karina ” ( #12^ w ). 

This is to keep the eyes open and make them 
steady and fixed by gazing at the tip of the 
nose, and then to take the sight to the root 
of the nose, and finally turn it inwards. This 
practice gives one a training to have good 
inner conception of any object or person, and 
also to take the faculty of vision inside into 
subtle planes ; it develops his “Nirat” 

(f^). 

In addition to these six major factors, 
there are four minor ones ; 

A. Kapal Bhanti ( ). 

B. Dhaunkani ( ). 

C. Baghi ( ) and 

D. Shankh Pishal (). 

But these are not so important. 

(6) Bandh ( ). There are four 
“Bandhs” i. e., internal locks in Hath 
Yoga i. e., 

(») *‘Maha Bandh” ( 

(«) “Mul Bandh” (). 

(in) “Jalandhar Bandh” ( H ). 
iiv) “Udian Bandh” ( ). 
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Out of these “Mul Bandh” is considered 
important. These are practised to control 
inner bodily powers, and be able to regulate the 
working of inner organs. 

(c) Asan ( ). 

There are eighty-four Asanas ( siT^R ) i. e,, 
postures in Yoga, but the most important are 
two ; 

(») “Sidh Asan” (fe?[^5T), and 

(«) ‘‘Padam Asan” (wrr ). 

These shall be described under the heading 
of “Asan” in the mystic practice of “Ashtanga 
Yoga”. 

The practising of these postures is not 
easy; but the austere course of physical dis¬ 
cipline in Hath Yoga, though useful in pre¬ 
venting disease of the body and clarifying the 
mental vision, cannot be relied upon for con¬ 
trolling the mind. Moreover the course is 
long, tedious and difficult, (if not dangerous), 
and every one is not fit to go through it suc¬ 
cessfully. Surely it is not suitable for the 
householder (). In fact, it is a sort of 
preparatory course for Pranayam. 

Most of the so-called Hath Yogis of to¬ 
day, however, confine themselves to spectacular 
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:gymnastics, sometimes involving irrational 
physical torture. Moreover the ultimate goal 
of this school even for genuine Hath Yogis is 
not very high; this yoga cannot take us 
beyond the Astral Plane. 

18. Pranayam (si town?) or Habas-i-dam 
(('■^ ) and Ashtang Yoga 

As many people now-a-days take it to be, 
Pranayam is not merely holding of the breath. 
That is the first step and a necessary concomi¬ 
tant of the real practice which culminates in 
the union of the devotee with that point in 
the astral plane i.e. Chidakash ( ) where 

the subtle essence of breath is, and wherefrom 
all kinds and forms of air originate. 

Muslim mystics call this practice of con¬ 
trolling the breath as “ Habas-i-dam 
( c'> )• There are certain preliminaries to 

this method, such as (a) “Dhoti” ( ^0. (ft) 
“Neti”(M), and (c) “Wasti” (^), which 

have already been described under Hatha 
Yoga. 

Generally Pranayam is performed sitting 
in the posture of “Padam Asan” (siraR ) 

(described further on). There are three parts 
of this practice. 



102 


MYSTICISM 


(»■) “Purak” ( ) *. e., slowly filling the 

breath in the lungs, or inhaling. 

(it) “Kumbbak” ( ) i.e., keeping or 

holding the breath in the lungs. 

(***) “Rechak” (^^) i.e., slowly exhaling 
the breath out of the lungs. 

There are eight kinds of Purak, eight of 
Kumbhak, and eight of Rechak. The relative 
duration of each of these called ‘Matra’ (*?raT) 
is regulated, their ratio or proportion being— 

“Purak”—2 units of time. 

“Kumbhak’’—8 units of time. 

“Rechak”—4 units of time. 

Gradually the period is increased to 16,. 
64, and 32 respectively ; and in the advanced 
stages of this practice, the period of kumbhak 
i.e., keeping the breath within the lungs is still 
further increased till one can hold it there and 
remain in trance or Samadhi ( ) for practi* 

cally any length of time. 

Along with this, the mind is concentrated 
within first at the Ganesh Centre, called 
“Guda” or “Mula chakra”, by means of repeti¬ 
tion of the holy name corresponding to that 
centre. 
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’ll# I l*ra ^ I 

^ «w«irah I’T# *p i?snK ^ ?im f |l 

Perform thou “Dhoti”, “Neti” and “Wasti”, sit thou 
properly in the “Padam Asan”, do thou “Kumbhak” and 
Rechak, thus to realise thine object, concentrate thou 
first on the “Mula chakra”. —Kabir Sahibs 

After controlling this Ganesh centre, the 
practiser comes up to Indri Chakra ( ^ ) 

and then further up till he crosses all the six 
focuses of material creation. Ultimately the 
mind is taken with the breath or Pranas (siw) 
through the Sushamna vein upto 

chidakash, in the Astral plane 

'jpra) i. e., the first stage of Materio-spiritual 
creation. 

In fact Pranayam is only a factor, although 
the most important one, of Ashtang yoga, 
which is a comprehensive scheme of Yoga. As 
the name implies it has eight factors ;— 

(a) “ Yam" (^) i. e. mental attitude 
and conduct. It has ten points in it• 

(i) Non-injuring any one 
(it) Truthfulness (?R*r). 

(**») Non-covetousness 
(iv) Chastity 
(v) Forbearance (^srt). 
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(vi) Patience 
{vii) Kindness (^). 

(viii) Humility 

(ix) Taking “ satvik ” (ei^) food (•'. e., 
that which tends to produce virtue). 
(x) Cleanliness (^^). 

(b) ” Niyam” (f^RR) i. e., Chief Princi¬ 
ples of Life. This also has ten rules 
(i) Control of Passions ^). 

(«) Contentment 
(Hi) Faith (^(w+dt), 

(iv) Charity (^). 

(v) Praying to God (f^ «IW«Rr). 

(v*) Listening to good things only 

(vii) Feeling of shame for one’s faults (^^). 
(yiii) Firmness in good deeds (?^). 

(ix) Recitation 

(a;) Sacrifice, especially of one’s desires 

(Rin). 

(c) “ Asan ” i. e. Posture of the 

body. There are in all 84 lacs of Asans, out 
of which 84 have been selected. From among 
these as already pointed out under Hath Yoga, 
two are important, and used for spiritual enlight¬ 
enment i. e. “Padam Asan” and ‘‘Sidh Asan”. 
Others are useful for keeping the body healthy. 
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(») Padam Asan means sitting 

squat on a firm ground with the right foot on 
the left thigh and the left foot on the right 
thigh, with the arms crossed round the back, 
the right hand holding the thumb of the left 
foot and the left hand that of the right foot, 
the body in that posture being kept vertically 
straight and tight. 

(ii) Sidh Asan (%S[ means sitting 

in such a posture that the left foot comes under 
the rectum and the right on the organ of repro¬ 
duction, and the back is kept vertically upright. 

(d) Pranayam (anURm) i. e. Control 
of breath. There are 84 kinds of air in the 
body but ten are chief, out of which two i. e. 
Pran (SRj) and Apan (^TTR), [which shall 
be described under Mudra Yoga], are very 
important. Of these two, Pran i, e, the breath 
that goes into the lungs is the most important. 

There are 72864 veins in our body, the 
root of all being in the naval. Out of these 
ten are chief, five on the right side and five on 
the left. Of these again, three are very im¬ 
portant, viz. 

(*) “/ra ” (?fr) on the left, 

(ii) “ Pingala” on the right, and 
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(iii) *‘Sushamna" (S'WSfr) in the middle.. 

The most important is Sushamna, through 
which the passage of the soul lies. The 
process of Pranayam has already been describ¬ 
ed above. 

(e) “ Pratyahar ** *• stopping 

one’s senses from going towards any sensual 
pleasure ; and if they are carried away by the 
temptation, then to bring them back from there, 
and concentrate one’s mind inside. Just as 
a tortoise, when it is frightened or exposed to 
danger, withdraws its legs etc. within its shell ; 
similarly the withdrawing of our senses from 
external sensual objects, which attract them,, 
into their inner source in the mind is called. 
“Pratyahar.” 

There are five senses in man, each with a 
faculty and temptation of its own. 

(#) Eyes see, and like to behold beautiful 
objects. 

(**) Ears hear, and like to listen to sweet 
songs. 

{iii) The nose smells, and likes to scent: 
fragrant things. 
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(iv) The tongue tastes, and likes to eat 
delicious dishes. 

{v) The hands and the whole skin give us 
the sensation of touch or contact, and like to- 
feel soft and smooth surfaces. 

By Pranayam the Pranas are stopped and 
controlled. Now senses get power from 
Pranas. Therefore when Pranas are stopyed 
or withdrawn, senses are automatically stopped 
or controlled. This is the completion of 
“Pratyahar”. 

(/) *'Dharna" *. e., stopping the 

Pranas at a certain centre for a certain period 
and bringing the material Tattwa (era) or 
“Element" there under control. For instance— 
(*) if Pranas are held in Guda Chakra for 
two hours or so, then the “Earth Element” shall 
be conquered. This dharna is called “Thaman” 
(^). 

“Similarly we have other Dharnas viz., 
(it) Drawan ( a[l^ ). 

(Hi) Dehni ( ), 

(iv) Bhramani ( ) and 

(v) Shankhani ( ). 

By means of these, other “Tattwas" in 
higher centres in the Material plane are 
brought under control. 
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is) ^'Dhyan («!fi»i) i.e., contemplation of the 
Lord. It is of four kinds :— 

(») Padasth Dhyan ( *1^ ) *. e*, con¬ 

templating the holy feet of the Lord in one’s 
mind, 

((»») Pindasth Dhyan. ».e., con¬ 

templating the Lord by the whole body i. e., by 
passing through all the six centres of material 
■creation. 

{Hi) Rupasth Dhyan u e., con¬ 

templating the form of the Lord in the astral 
world above the six “chakras” of “Pinda.” 

{iv) Rupatit Dhyan «inT) con¬ 

templating the Lord in “Sunna” (fw) i. e., “Set 
Sunna’’, high up in the Astral Plane, where all 
the lower forms are transcended, and the 
devotee attains “ Sayujya Mukti ” ( ) 

i. e., salvation in union. This the highest kind 
of Dhyan. 

Qi) ^^Samadhi" (?r»?n^t) i. 0., spiritual trance 
in which one goes beyond “Gian” and “ Dhyan’* 
{i. e., knowledge and contemplation), and is 
absorbed in bliss. The contemplation and the 
contemplated become one. There are three 
iinds of Samadhi :— 
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(») Bhakti Samadhi *. e., by 

controlling all the senses, the devotee contem¬ 
plates the lotus feet of the Lord. When he is 
identified with the Lord in his contemplation, 
then his Samadhi is complete. 

{it) Yoga Samadhi (%t i. e., by 

crossing the six “chakras” of the body by 
Pranayam the devotee contemplates the Lord 
in “ Sunna " in the Astral Plane. When in 
contemplation the devotee forgets himself 
altogether, then it is “Yoga Samadhi’’. 

(Hi) Gyan Samadhi So long 

as one knows of diversity and manyness, so 
long as by thinking he knows himself different 
from others, the contemplation is imperfect; 
but when forgetting the difference of “I” and 
“ You”, one naturally falls in to a trance of 
spiritual knowledge, then it is Gyan Samadhi. 

When he transcends the difference of the 
knower, the known, and the knowing, then it 
is Vigyan Samadhi 

A certain class of Muslim mystics adopt 
this method of “ Habas-i-Dam ” (f'> )' 

accompanied with concentration on Tisra 
Til ( rihnj ) i. e., Third-Eye focus, and 
call it by the name of “ Shughal-i-Barzakh-i- 
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Kaniz ” ( ). It is said that this 

practice was followed by Hazrat Bu Ali 
Qalandar. It has further three sub-divisions 
into the details of which we need not go here. 

One of the most important facts about 
Yoga (#1) is that it cannot be performed with¬ 
out the help and guidance of a competent con¬ 
temporary teacher ; one cannot do it merely 
by the study of books. 

M ^ ^ I 

If by reading in books doth one perform yoga, his 
body shall decay and get diseased, but “ Sidhi ” 
or success he shall not attain. —Swarm Charan Das. 

A competent and efficient teacher of this 
Yoga is rare now-a*days. Moreover the final 
stage of this school, though above the six 
centres of subtle matter, is not very high in 
the Materio-Spiritual regions. The organ of 
ascent in this practice is the subtle Pranas (aw) 
which get absorbed in “Chidakash" in 

the Astral plane, and can go no further. When 
they stop and get merged there, how can the 
«oul go higher up when it goes riding on 
them, so to speak? Hence the last stage 
for this Yoga is Niranjan Hesh i, e. first plane 
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of Materio-Spiritual creation. It cannot take us 
into or even near the Purely Spiritual realms. 

Besides, “ Pranayam ” is a very difficult 
and risky method. Not only, as already stated, 
are perfect adepts of this practice extremely 
rare these days, but even the precautions 
essential to this kind of Yoga are indeed hard 
to observe. One has to be extra careful about 
the quality as well as the quantity of the food 
he takes; for even a slight deviation from the 
fixed rule may be attended with very unpleasant 
consequences. Moreover, the strain of holding 
the breath for a long time involves great risk 
to the lungs. In attempting it, several persons 
have impaired their lungs, and in some cases 
it has proved fatal. It is thus not a safe 
practice at all, and certainly not one for the 
householder (^15^). 

Hindu Rishis of old times had very strong 
physiques, and lived in jungles. They had no 
household duties to perform, and no cares or 
worries of the world to bother them. They 
could devote all their time and energy to this 
practice, and still the fruit they reaped was 
much too inadequate for the hardship they bore 
and the pain they suffered ; for by Pranayam, 
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as pointed out above, they could not go above 
the Astral plane. For men of to-day, whose 
bodies are weak and frail, Pranayam is not 
only unsuitable as a mystic practice, but may 
prove positively harmful. And there are other 
practices safer and more efficacious. Prana¬ 
yam was in fact meant for other Yugas (5 »t) 
cycles of Time, when the age of man was much 
more than 100 years, not for “Kali-Yuga" 
(^>1^ 3 *t) when the span of his life is hardly 
60 or so, and his strength and energy very 
much reduced. 



CHAPXER IV 

MYSTIC SCHOOLS (^Concluded). 

19. Shughal-i-Nasira (J*'^) In this 
practice the devotee first begins by steadying 
his gaze on the tip of his nose or so. Afterwards 
he shifts the focus of his eyes to the root of the 
nose, and then withdraws his attention inwards 
into the Astral plane. This is like “ Trotak 
Karma ” ^4) of Hath Yoga described 

already and ** Chachri Mudra” of 

Yogis, discussed later under Mudra Yoga. 

After this, when the conscious current of 
his soul and mind is concentrated and collected 
inside at the threshold of the Astral plane, the 
practicer of “ Shughal-i-Nasira ” listens to the 
sound coming from above. However he does 
not discriminate between different sounds, but 
listens to “ Ghor Shabad ^ ) *. e. 

undifferentiated sound. Thus by constant 
practice the devotee finds access into 
“ Niranjan-Desh e. the first stage of materio- 
spiritual creation, and listens to the ten kinds of 
music there ; viz, the whistling sound of birds 
in single tones and doublets, bells, conch, lute, 
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cymbals, flute, drum, big drums and thunder 
of clouds ; and gets absorbed in them. Thus 
he does not go further up beyond the astral 
plane. 

This music of ten kinds of the first materio- 
spiritual stage is mentioned in “Hans Nad 
UPnishad” thus:— 

sir?r i a-riT: | i 

II 

“ Nad ” (Music) is of ten kinds. The first is 
** Chini ’* (like the sound of that word) ; the second is 
** chini-chini;’* the third is the sound of bell ; the fourth 
of conch ; the fifth of “ Tantri ** (lute); the sixth is the 
sound of “ Tala (cymbals) ; the seventh of flute ; the 
•eighth of Mridanga ’’ (double drum) ; the ninth of 
“ Bheri *' (drum) ; and the tenth of clouds thunder) 

— Hamopnishad. 

Swami Charan Das gives these sounds 
as follows:— 

^ PUT ^ ^ I 

^ gf|t> ^ ^ ^ 1 

^ sreiT II 
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5 ?^ 3 * 3 ^ ^ I 

^ 3 ^‘’a ^n!Jr #3 11 

=^ rira ^ ^ I 

^ 3 31 ^ 5H3, ?ir5i? ^ g »n^ il 
3 ^n ^BT, *in^ •rartt I 
fei =ER3Rm #1^11 

^ JRil^ 1^ ^ ^ I 

^ «rf% 3331T «tI, ■=ii<ii<w aifi II 

In the heavens is a thousand-petaled lotus, where reci¬ 
tation is a thousand times performed, and where manifesteth 
the powerful, radiant light Seek it thou by the method 
of Yoga and behold it with the eye of thy soul. 
Soundeth there ten kinds of Anhad, where mergeth thy 
being. First is like the humming of bees, second the 
tinkling of small bells, third the sound of conch, fourth of 
a big bell ; of a big bell is the fourth, of “Tala” (cymbals) 
the fifth, sixth of flute, seventh resoundeth the “ Bher’* 
(drum), eighth ” Mridang ” (double drum), nineth the 
sound of “ Nafiri ” (trumpet), and tenth is like the 
roaring of a lion ; listen thou, O Charan Das. Ten kinds 
of Anhad soundeth, where Yogis get absorbed ; senses 
stop and the mind stops, saith Charan Das)- 

—Swami Gharan Das, 

There is a slight variation in the two 
descriptions of the ten kinds of Anhad Shabad 
of the first stage of materio*spiritual creation, 
(Astral plane), one given by Hans Nad 
Upnishad and the other by Swami Charan 
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Das, but this need not worry us. In the first 
place, the two accounts agree in salient points^ 
Secondly these sounds are not given in any 
fixed order. And lastly, (and this is the most 
important factor), it is not necessary that every 
one should hear all these sounds and in the 
same order. It depends on the degree of 
purity and cleanliness of the mind of each 
individual as to which sound he will hear first,^ 
and in which order he will hear the others. 

The degree of cleanliness of mind is not the 
same in all ; and the way and order in which 
these sounds are heard is determined by the 
relative inner purity of each individual. But all 
mystics of this school count ten kinds of music 
on the Astral plane, i.e., the first stage in the 
materio-spiritual creation, where they merge 
their being, and which is thus for them the final 
stage. 

20. Mudra Yoga ( 33T ). This practice 

has five parts i.e. there are five Madras. 

(tf) Khechri Mudra ( ^). In this 

Mudra, first the tongue is cleaned with water, 
and then honey etc. is rubbed under it. 
Afterwards by holding the tongue with the left 
hand, the vein connecting the tongue with the 
lower part of the mouth is gradually scratched 
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with a sharp instrument such as a knife, so that 
the vein may gently be cut off and the tongue 
be free to be turned upwards and inwards. 
Then by rubbing it with almond oil etc. and 
repeatedly pulling it out with the hand, the 
tongue is made long enough to allow its tip, 
when turned inwards, to reach the cavity of 
the throat and cover it. 

This generally takes about six months. 
When by constant practice this is achieved, 
then the devotee washes the cavity of the 
throat, and by turning the tongue inwards, 
■fixes its tip on the cavity and blocs it, so that 
the nectar which may drop from the head 
(*. e., brain) during practices like Pranayam 
may fall on the tongue and be tasted by 
the man to give him happiness and bliss. 
This is the most important Mudra ; its place 
is in the mouth. 

(&) Bhuchari Mudra ( ^5^7 ^ ). The 
place of this Mudra is in the nose. There are 
two chief kinds of “ Prana-air ” ( siRff ^ ) in 
the body :— 

(») The breath that goes into the lungs 
through the mouth and nose, and is then 
exhaled out, which is called Prana ( JlRF ), and 
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(it) The wind that passes out of the rectum,, 
which is called Apart ( ). 

By this Mudra the second . kind i.e. 
“ Apan ” is brought up and mixed with “Pran”, 
the first kind. The devotee sits in “Sidh Asan^ 
and closes the opening at the rectum with the 
heel of one of his feet. Then by controlling 
“ Apan ” air, he gradually brings it up and 
turns it into “Pran.” The good of doing this 
is that when “ air ” or Pran is thus controlled, 
the mind, which is ever shaking, becomes 
steady and collected. This Mudra gives the 
devotee some internal happiness and helps him 
in any further higher mystic practice. 

(c) Chachri Mudra ( 5 ^ ). The 

place of this Mudra is in the eyes, which are 
by constant practice trained to keep open and 
gaze fixedly at a point about four to six inches 
in front. 

Fixing the eyes at four fingers’ length in front of 
the nose, he should gaze with a concentrated mind. 

—Sawami Gharan Dat. 

Then the focus of the sight is shifted ta 
the tip of the nose, and then turned inwards 
into subtle planes. It is like “ Trotak Karma"” 
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of Hatha Yoga. At that time the eyes of the 
devotee shall be automatically closed and he 
shall behold the inner sky, sun and moon and 
find access into the astral world. This 
Mudra shall thus yield him inner happiness and 
peace. 

(d) Agochati Mudra ( ^ ), The 

place of this , mudra is in the ears By this the 
hearing power and the knowing power are 
united, so that by turning them inside and 
listening to the internal sound, the mind and 
senses might become steady, and yield true 
peace, bliss and knowledge. 

(e) Ucmani Mudra ( gjtr ). The 
iJace of this mudra is in the Tenth Door or 
l(hird Eye, which is the seat of the soul in the 
yaking condition, midway between the two eyes 
dnd inwards. That is the window opening into- 
tjie astral plane. By entering that window, the 
cevotee attains to ‘*Sidh Samadhi" ( Rra: 
diring which all worry and fear disappear, and 
tie soul feels the bliss of union with the Divine 
»irit on the Astral plane. 

There is a higher and subtler Mudra^ 
sort of an extension of Unmani Mudra, which 
Kas adopted by some Hindu Rishis of old for 
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going from the Astral Plane ( ) to the 

next higher stage i.e. Casual Creation ( 

). In this sense, Mudra is a technical 
name for the spiritual light-rays, which coming 
down from Brahm or Om fall on “ Chidakash ’* 
( ) in the Astral Plane of Niranjan. 

Having reached “ Chidakash ” by Pranayam 
etc. those Rishis wanted to go further up. 
Seeing these light-rays coming from above, 
they concentrated their soul on these and riding 
on them, so to speak secured access into the 
higher stage i.e. Brahm Loka ^1^ ), where¬ 
from these light-rays emanate. Although 
the current and flow of these rays is downwards, 
yet the soul can ascend upwards by riding or 
them, just as fish can go up riding on a current 
of falling water. 

But even this very fine Mudra cannot take 
us above the top of Materio-Spiritual Creatior 
d.e. Brahm or Om beyond into the Purelj 
Spiritual Realms, where alone we hav« 
absolute Reality, and attainment of tru* 
Salvation. 

21. Gian Yoga ( ) and Vedant 

( ). 

This school believes in securing salvation 
and access into higher spiritual planes through, 
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<iian ( ?f«T ) i.e., knowledge. Its followers try 
to stamp deeply and firmly the great mystic 
truths, such as about the nature of the spirit 
or soul and its oneness with God, on their 
minds, by dwelling continuously and constantly 
on them. When Lord Krishna tries to impart 
“ Gian ” to Arjuna, he explains :— 

IT ^ in?r n ^ 5Rtf^’TT: I 

It irrsrsjnrr; gi n =1^ II 

“ Nor at any time verily was I not, nor thou, nor 
these princes of men, nor verily shall we ever cease to be 
hereafter.” —Bhagwad Oita, 11-12. 

% ^ 5ifTt^ qyln’ JTiq% friH, 1 

3^ ^t 1 IT fqsrpfffir 3 ^iql n 

He who thinks he kills, and he who thinks he is 
killed, ignorant are both of them ; for neither doth he kill, 
nor is he killed. —Ibid. //. 

About the boul he farther says :— 

TOTUf IT n 

Never is it born, nor doth it die ; nor is it such that 
being once, it may not be again. Everlasting and eternal, 
even with the destruction of the body, it doth not die. 

—Ibid. 11. 20. 

nil ^ ^CrT | 

n =|if qj^^ijicqTqr h irreri: 11 ifx n 
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“ Weapons cleave him not,^ nor fire bumeth him^ 
nor waters wet him, nor wind drieth him away,” 

—Ibid. II. 28. 

Vedanta ( ) is the essence of Gian 

Yoga. It is of two kinds :— {a) “ Prachin 
i. e. Old, and (&) “ Navin ”, i, e. New. 

(<z) The “ Prachin ” ( ) *• 

Vedantist by the practice of Ashtang Yoga^ 
i. e. Pranayam, and subtle Unmani Mudra 
reached the stage of Brahm or Om, and 
identified himself with Brahm. After this 
realisation he could truly say, “ I am Brahm ’V 
(^ ). Such was for instance Rishi 

Bias ; he had merged himself in and attained 
to the transcendent knowledge of oneness with 
Brahm. But before this internal realisation,, 
he had undergone the training of Yoga in all 
its aspects, and passed through its earlier 
stages. 

{b) The “ Navin ” () i. e.. New 

Vedantist does not take the trouble of doing 
any practice or getting any training in Yoga ;; 
but merely by reading the accounts of old 
Vedantists begins to sa}—“ I am God ”. If 
a prisoner, before he is set at liberty, begins 
to say—” I am a king ”, that saying cannot 
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make him a king. He should adopt that 
method which may liberate him and make him 
a true king. Similarly the modern Vedantists 
should adopt some proper mystic practice so 
that they may really be freed from the 
bondage of Maya etc., and realise their oneness 
with God. 

f^r ^ ^ ^ I stJTfr ^ ^ II 

Without Yoga no one can be a Giani, and none can 
go out of birth and death. —Sadha Swami Sahib. 

^ ^ ^ 5 |^ 35: I 

33: ^ II 

It is the secret of doing, not of intellectual therizing ; 
only by giving up thinking and doing (Yoga) practically 
canst thou know the essence of Reality. — Ibid. 

But present-day Vedantists only on theory 
begin to look upon themselves as God. Thus 
they are only “ Wacbak Giani ” ( ) 

». e. Theoretical Gianis. There is, however, 
a world of difference between theory and 
practical realisation. By mere theory we do 
not get rid of our weakness and ignorance, nor 
shake off pain and sorrow. So long as we are 
slaves to passions we cannot by merely uttering 
the words of true mystics become great like 
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them. By remaining content with theory and 
mere talk the New Vedantists only lower and 
degrade true Vedant and Gian Yoga. 

^ ^ ^'trar I t ^ II 

5151 stiHT «>n I i^ci ^(1 ^5r ^Rr l| 

f?RT qr t TtT I ^ ^ ^ I ifr ii 

#T WT I ^ ?rnR II 

^T|i ^RJT I »TT3 ^ ^ST ^ l! 

On Gian Yoga do they cast a slur. Was this the 
method that Bias started ? He was brave in Yoga and 
attained to true Gian (knowledge) and ** Dhyan ’* 
(contemplation). He found access in “ Brahm-Desh”, 
and there he merged his soul and mind. So far he is true, 
but their (new Vedantists*) saying is all false. If without 
doing Yoga doth a man utter Gian, how can he get the 
training of “ Sam ** Dam ** etc. ? Without “ Sam ** 
“Dam**, spiritual bliss is not possible; but their inner knot 
is not loosened, and therefore vain is their saying. — Ibid. 

There are four factors i. e. fourfold 
training in Gian Yoga :— 

(») “ Vivek ” () i. e. Discernment 
and differentiation between Right and Wrong, 
Real and Unreal and so on ; such as—soul is 
Real and the world is Unreal. 
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3IT^Tf fRI ’spi ?j(% ufci^^ I 

^ fiR ?R ?tnw ^ H 

Soul is “ Truth” and the world opposite to it; such 
a knowledge is “Vivek”, the root of all practices. 

—Stoami Nishchal Das. 

(it) “Vairag” (I?FI) i.e. Mental turning 
away from the world, or renouncing the Unreal 
and thus by elimination retaining the positive 
Real. 

^ ^7 55fl, rnft II 

Giving up the desire of all enjoyments upto “ Brahm- 
loka” is by the Vedas, Gianis and Munis called “ Vairag.” 

—Ibid. 

(in) “Khat Sampadi” (^ ) i. e., 

six kinds of moral training, viz :— 

A. “Sam” ( ) ».e., Balanced mind. 

B. “Dam” ( ^ ) i. e., Control of pas* 

sions. 

C. “Tatikshata” (rRiiW) ». e., For¬ 

bearance. 

D. “ Upramta ” ( OTtiJRir) i. e., In¬ 

difference to worldly things. 
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E. “ Sawadhanta ” () i. e.. 

Alertness of mind. 

F. “Shradha” ( ^ ) i. e., Faith and 
devotion. 

(iv) “Mamokshta” ( JWlW ) *. e., Self¬ 
lessness, and riddance from Egoism. 

Modern Gianis do not care for this four¬ 
fold training, but try to jump to the last stage 
of realization and transcendent knowledge all 
at once. Therefore they fail. 

«rR ^ I ^ ^ ii 

^ ^ I ^ cTf 5R IJ 

Only theoretical Gian and Dhyan is spread; the 
method of practical Yoga has been set aside. In the four 
kinds of training, all are slack; and if they are told so* 
they begin to argue. — Badha Swami Sahib. 

Those Gian-Yogis, who now-a^days do any 
thing practical, confine themselves to three 
centres only:— 

(») “Netra” ( ^ ) i. e.. Eyes, 

(**) “Hridya” ( f??? ) i. e., Heart, and 

(iti) “Kantha” ( ^ > i. e., Throat. 

All these three centres are below the seat 
of the soul in the waking condition i e., Third 
Eye. The old Vedantists or Gian Yogis went 
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Up to Brahm, the top of Materio-Spiritual 
creation, but not higher up into Purely Spiritual 
Planes ; but the New Vedantists remain in 
^‘Pinda” ( ) i.e., Material Creation, and do 

not go up even into the astral plane, not to 
speak of higher Spiritual Stages. 

Now, Gian i.e., knowledge is the result of 
Yoga i.e., mystic practice ; and mystic practice 
cannot be successfully performed without Bhakti 
i.e , devotion to the mystic adept. Hence Gian 
and Yoga both depend on Bhakti; Bhakti is 
the real, essential thing in mysticism. But 
modern Gian Yoga has more of Idealistic 
theory in it than practice; and it assumes know¬ 
ledge which has yet to be achieved through de¬ 
votion and personal mystic realisation. 

Moreover its ultimate goal, as already 
pointed out, even in the case of old genuine and 
highest Gianis is below the Purely Spiritual 
planes ; i.e., Gian Yoga cannot take one above 
Brahm or Om, the top of Materio-Spiritaal 
Region. 

^ I ^ II 

For this reason, “Gian” and “Yoga” both are dis¬ 
carded, and “Saints" have upheld Bhakti and Devotion. 

—Ibid. 
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22 . Bhakti Yoga 4 l»i) is not exact¬ 

ly a yoga or mystic practice, but only the Path 
of Devotion or “Bhakti Marag” ( *1^ iIRn ). 
Devotion means our intense attachment, to 
the Beloved Lord, and utter surrender and 
resignation to His supreme will, consequent 
upon our complete faith in His perfection, 
kindness, and loving nature. Whatever the 
Guru says we must accept and obey, even if 
our intellect cannot understand it. Our in¬ 
tellect is limited and frail, but the wisdom of 
the mystic adept is infallible. 

o'** ri 

Dye thou thy prayer cloth in wine, if thy Guru 
telleth thee so, for ignorant is he not of the inns and outs 
of the path. —Khwaja Hafiz, 

W. ^ ^ I 

II 

With Guru’s permission whatever the disciple doth, 
that action yieldeth him the fruit of Bhakti. 

—Badha Swami Sahib, 

This is the ideal of Bhakti, love and de¬ 
votion. This is called *‘Sharan" (vm) i.e., 
entire dependence on the Guru, as contrasted 
with '*Karni” i.e,, doing the mystic 
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practice with a great effort. In fact without 
devotion and faith, “Kami” is not effective or 
fruitful. 

^ ^T: n 

“The faith of each is shaped to his own nature^ 
O Bharata. The man consists of his faith ; that which 
his faith is, he is even that.** —Bhagwad Gita^ XVII. 3, 

H ^ II 

“Whatsoever is wrought without faith, oblation, gift, 
austerity, or other deed, “Asat” it is called, O Partha; it 
is nought, here or hereafter.” — Ibid. 28. 

Faith and love are essential to mystic 
realisation. On the other hand the more we 
do the mystic practice, the firmer shall our 
faith be. These two “Sharan” and “Kami" go 
hand in hand; but “Sharan” is the more im¬ 
portant of the two and greater, for it is based 
on love and devotion. Love is all-embracing ; 
it overwhelms the whole of one’s being. 

When the disciple is convinced that 
his Guru is true and perfect, and has become 
one with God, then he leaves himself entirely 
in His hands. Inwardly he feels His great 
kindness and love for him, and he himself also 
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cherishes the highest and deepest love for the 
Guru. Thus a mutual and reciprocal at¬ 
traction, {Kashash-i-jan-i-bxin is 

created between the two ; and in this the dis¬ 
ciple takes on the colour of his Guru, and 
under His great spiritual influence is trans¬ 
formed into a divine being. 

It is said that love is natural, and cannot 
be acquired or learnt. Although it may be 
true that the seed of love is inborn, yet it is 
contact with the beloved Guru, His company 
and discourses (i.e., “Satsang”-«Rl^), that 
nourish that seed and help it to develop into 
a full-grown plant, and later a tall and strong 
tree of Devotion. The perfect Guru is an 
ocean of Love, and through contact with Him 
is love kindled in the heart of the devotee too. 

t.»0 J.) 

Love is first bora ia the heart of the Beloved. 

And then the beauty of that true love, (for 
Jove is the highest kind of beauty), inspires the 
devotee too, and he finds love manifesting itself 
in his heart. Love generates Jove; that is 
true and real love. In Bhakti Yoga, we should 
become simple-hearted like a child of 40 days. 
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“Verily I say unto you. Except ye turn, and become 
as little children, ye shall in no wise enter into the 
kingdom of heaven.” — Ghrist. 

“Verily I say unto you, Whosover shall not receive 
the kingdom of God as a little child, he shall in no wise 
enter therein” — Ibid- 

The disciple should have firm and perfect 
faith in the Guru, always looking upon Him as 
"God incarnate, and never even for a moment or 
even in dream thinking of Him as only a man, 
or anything short of the Supreme Being Him¬ 
self. If such is not the belief and attitude of 
the devotee, if his faith in the Guru does not 
■come up to this high standard, then he still 
lacks in Devotion, and his love or Bhakti can¬ 
not have its full effect or power. The devotee 
-saith to the Lord 

i 

% If f.*, ^ ^ U 

O Father, merciful and kind, forgive me my faults. If 
1 am unworthy still Thy son am I, and dependent on 
Thee, O Father. 

All my wealth (of good and bad actions) do 1 place 
at Thy feet, (O Lord), for Thou knowest the account of 
‘Hiy gain and loss. 
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Bhakti is, no doubt, a condition of the- 
heart and an attitude of the mind, but it mani¬ 
fests itself in the thought, word, and deed of 
the devotee, who is ever anxious to be of use 
to the Beloved Lord, serve Him in whatever 
way he can, and secure everlasting union with 
Him. He places his all,—his wealth, his body,, 
his mind and soul—before the Guru, and is 
prepared to sacrifice every thing for Him. The 
spirit of service and sacrifice is an unfailing, 
attendant on a devoted heart ; the inner feel¬ 
ing of love and Bhakti, which permeates every 
pore of the devotee’s being, naturally finds an 
outlet in external actions of service and sacrifice 
for the Beloved Guru. 

Bhakti is of two kinds :— 

(tf) Mixed Bhakti i. e., one in which 
service on the part of the devotee is ac¬ 
companied by a lingering desire to get some 
reward or good in return. This is '"Sakama 

Bhakti'' ( ^ ), 3and is of the lower 

order. 

(6) Pure Bhakti i, e. one in which there 
is no desire for any reward. It is “ Nishkama 
Bhaktf' () i. g. service for the 
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«ake of service and devotion for the sake of 
devotion. 

?Tstr ^ «nFT # 51R I 

sift ifjR II 

Of kings, rulers, the rich and the poor, great is he 
who repeateth “Nam ” ; but who repeateth without any 
desire, he is, saith Kabir, the greatest of the great. 

—Eabir Sahib. 

This is the highest kind. Bhakti here is 
not a means to some other end, but 
the end in itself. The devotee has love and 
devotion for his Beloved Guru, because he 
finds that He is most lovable, because he feels 
that the Guru’s love for him is irresistible, 
because his soul is drawn by the spiritual 
attraction of his Guru, and he simply cannot 
help it, so to speak. He is enraptured in the 
bliss of love, and deeply grateful for having 
been accepted in His fold. 

Moreover Bhakti and service may be based 
on one’s intelligent grasp of the greatness and 
kindness of the Guru, *. e. on one’s Reason; 
or it may be due to one’s feeling of intense love 
for the Guru engendered by His divine love for 
frail humanity i. e. based on love itself. This 
■second sort of Bhakti is the higher one. Some 
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mystics have thus mentioned the following two- 
kinds of Bhakti. 

(») Navadha Bhakti ( ^ ), the 

characteristics of which are described in the 
lines given below :— 

STR ^ ^311 ^ I 

ag ^ ^ \\ 

5 t ^ ^Rifl ^ tna d»ifcr I 

^ ^ Jia I ii 

anar am ^ fsar nir i 

Wtf ^ ^ II 

Remember, bow down before, contemplate and wor¬ 
ship (the Guru) ; with love for God, place thou thy soul 
at His feet. As a servant enter thou the fold of His 
followers ; serve His devotees; this is good for thee. 
Sacrifice thyself ; hold thou fast to patience and firmness ; 
and ever keep with Thee forbearance, chastity, content¬ 
ment and kindness). — Swami Charan Dat^ 

In this kind of Devotion, all these great 
qualities have to be imbibed, and life regulated 
by a control of Reason over the lower passions^ 

(»■*) Prema bhakti ( ^ vrifll) in whiclv 
Devotion is based on love. In it Reason is 
transcended by the intensity of love ; and it is 
love for the Guru that controls all the actions 
and thoughts of the devotee. All those 
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qualities mentioned in the last kind come 
along with it as a matter of course. The mind 
is naturally moulded in that direction. This 
is the highest kind of Bhakti, and Yoga and 
Gian cannot reach it. 

^ ^ II 

All religions sing the greatness of Love ; and show 
it to be better than Yoga-practices. ^Ibid. 

#T ^ w I 

a*? ftif ^ ^ «PfR II 

“Yoga” cannot equal love, nor can “Cyan”; with¬ 
out love and devotion, O mystics, all contemplation is 
void. —Kabir Sahib. 

Love is the gteatest spiritual force ; it 
naturally brings about that concentration of 
attention which is the first object of all mystic 
methods and attained after a long and arduous 
practice, and then it opens the way to inner 
spiritual transports, and leads the soul higher 
up to the final stage of the Guru. The atten¬ 
tion of the devotee is concentrated on the 
Beloved Guru, and he thinks of Him day and 
night. He must go to Him, to His Supreme 
abode in subtle spiritual planes. Where else 
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can he go to, when he is attached to the Guru 
by ties of love, unbreakable and invincible ? 

^ I 

wfcT ^ \\ 

“And he who, casting off the body, goeth forth 
thinking upon Me only at the time of the end, he entereth 
into My being : there is no doubt of that ” 

—Bhagwad Oita VIII 5, 

W5I »Tr4 ?2T5J?F% I 

d a?cra«rrf%cf: n 

“Whosoever at the end abandoneth the body, think¬ 
ing upon any being, to that being only he goeth, O 
Kaunteya, ever to that conformed in nature.” 

—Ibid VIII. 6. 

The fruit of Bhakti is great and sweet; 
for in its wake it brings true knowledge, deep 
bliss, and eternal union with the Beloved Lord. 
What is extremely hard to attain even through 
strenuous efforts in mystic practices is easily 
and naturally effected by love and devotion. 
Love is the true Philosopher’s Stone ; it trans¬ 
mutes base men into divine beings. Our love 
and devotion to the perfect Guru elevates us 
to higher regions and transports us to spiritual 
planes. True transcendent knowledge and 
higher consciousness are the fruits of Bhakti. 
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^ ?ITOT ST sf s^szprr I 
wr gg^wN srr sr^irr n 

‘‘Nor can I be seen as tbou hast seen Me by the Vedas* 
nor by austerities, nor by alms, nor by offering." 

—Ibid XI, 53. 

ST^ C^SJSW I 

^3 2[®5* ’K'cTT II 

“But by devotion to Me alone I may thus be 
perceived, Arjuna, and known and seen in essence, and 
entered, O Parantapa.” —ibid IX 54, 

When a man gets deeply devoted to his 
Guru, when he sacrifices his all to Him, when 
he looks upon Him as the Highest Being and 
sole Protector, and falls at His feet with his 
heart and soul, when giving up all his know¬ 
ledge and wisdom he seeks His guidance, when 
he thinks and feels that he himself is nothing 
and his Guru is all in all, then the Guru (of 
course if he is a true Guru and has access into 
higher Spiritual Planes), bound by love and 
devotion looks after him as a loving mother 
looks after and brings up her little child ; and 
out of His own grace and mercy. He saves 
him from all dangers and takes him up to the 
highest abode of his mystic ascent. 
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Tifeajf firaft ftjS i 

afe ftiaw vfe faiftwi n’ 

Satguru is the ship, but rarely doth a man realise it ; 
by His own kindness doth He give us salvation. 

—Adi Oranth Sahib.. 

Tm f03 ^ \ 

fes fIM 3ft 3I5H 3 S II 

Who hath devoted himself to Satgueu, blank is he- 
not. The angel of Death shall not summon him, nor 
shall he suffer pain. — Ibid. 

This path of salvation and union with the 
Lord is the path of Devotion. Lord Krishna 
also, after dwelling upon other kinds of yogas 
and practices such as austerities, penances,, 
Tapasya, Karam Yoga, and Gian Yoga, lays, 
final stress on Devotion or Bhakti as the 
highest spiritual path. 

?FRlS^ ^ IT fiPT: | 

^ wsrf^ 3 w *1^ ^ II 

“The same am I to all beings ; there is none hateful 
to Me nor dear. They verily who worship Me with de¬ 
votion, they are in Me, and I also in them.” 

—Bhagwad Gita, IX, 29-^ 
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“Even if the most sinful worship Me, with undivided 
heart, he too must be accounted righteous, for he hatb 
rightly resolved.** —Ibidj 30. 

Keep thou thy mind in Me, devote thyself to 
Me, worship Me and prostrate thyself before Me ; I 
pledge thee My troth ; thou shalt come unto Me, for 
thou art dear to Me. —Ibid XVIII, 65* 

JiRr i 

Place thy mind in Me. into Me let thy Reason 
enter ; then without doubt shalt thou abide in Me 
hereafter. — Ibid^ X/J, 8^ 

And again :— 

3311 

^ 3r II 

Abandoning all religions, come unto Me alone for 
shelter ; fear not, I shall liberate thee from all sins. 

—Ibid XVIIL 66. 

The devotee is freed from all sins and 
desires by taking refuge in his Beloved Lord. 
Similarly Jesus Christ invited people to follow 
him and give him their devotion. 

“ I am the Resurrection and the Life ; he that 
believeth on Me, though he die, yet shall he live ; and 
whosoever liveth, and believeth on Me shall never die.** 

— Christ, 
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“ I am the Way and the Truth and the Life. Come 
unto Me all ye that labour and are heavy laden, and I 'will 
give you rest. Take My yoke upon you, and learn of Me ; 
for I am meek and lowly in heart ; and ye shall find rest 
unto your souls. Him that cometh to Me, I will in no 
•wise cast out.” — Ibid. 

Great mystics come into the world to 
teach us Bhakti, and through love and devotion 
■do they unite us with God. 

nSM MB75 tIS UaTal I»n% I 

% »3I^ II 

For the good of others are they born, neither in birth 
nor in death are they. On us the gift of life do they 
bestow, on the Path of Devotion do they put us, and 
with the Lord do they unite us. —Adi Qranth Sahtb. 

Other great mystics express the same 
idea. 

^ ^ ^ I 3^ fW II 

’t JIRI % I frPT ^ ’SPtPT II 

^ HR qpiT I II 

3^ #fr slff ^'1 33 ^31 I =513 3^ =4^ II 

^ 3nfl p5R ^ H St; ^313 II 

Radha Swami appeareth in the world as a human 
-„j dnth He awaken the people. Who 
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understandeth and accepieth His word, him He taketh 
unto Himself. In His “Satsang” (company and discourses^ 
doth he find true nectar and by drinking of it getteth he 

peace. Guru he loveth as “chakor” the moon. 

Who hath such a profound love for his Guru, that de¬ 
votee is by Him made His own. — Badha Swami Sahibs 

Guru is identical with God, and therefore 
love and worship of Guru is love and worship 
of God. 

^ ^ ^ ^ I 5^ ^ ^ 5T ^ |1 

^ ^<1% I g?: a 


g^ 3(§i ^ ^ I g^ 'iRwsi ’ifer »n% II 

g^ I g^ ^ a 

g^ ^ w w I g^ t sif Jiff ?Rnfl a 

Every moment do thou worship thy Guru ; equal to 
Guru is no other god. At all times do thou service to 
the feet of thy Guru ; thy body and mind do thou place 
before thy Guru, Guru manifesteth himself in the form 
of Brahm, Guru singeth of the position of Parbrahm, 
Guru openeth the stage of Satta-nam, Guru weigheth 
Alakh and Agam, Guru taketh on the form of Radha. 
Swami ; even “ Anami is not greater than Guru.— Ibid. 

The mystic practice of Shughal-i- 
Barzahh-i-Kabir (), which enjoins 
on its followers concentration on a perfect 
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man i.e. Guru, in his external manifestation as 
human being as well as his inner spiritual 
essence as a transcendent entity, which is 
prevalent among a certain class of Muslim 
mystics, and which leads to the unravelment 
of higher Truths and Spiritual mysteries, is a 
form of Bhakti Yoga. 

Bhakti is an essential factor in all mystic 
training ; without devotion to the Guru, no 
inner awakening or transport is possible. 
Guru Gobind Singh also says :— 

TTO TO Sg Tii I fTO ^ \(B n 

The truth do I utter, let all hear: Who loveth, he 
alone findeth the Lord. —Guru Gobind Singh. 

Love is said to be the noblest sentiment 
of the human heart, but in fact it is not 
only a sentiment, it is the ultimate Reality 
of all life and creation. God is an ocean 
• of love, and the soul a drop of His. The 
purer is a man’s love, the nearer is he to 
the Lord. Love is the one tie that cannot be 
broken ; even Death, which shatters all connec¬ 
tions of this world, cannot sunder the relation 
•of love. If God can be bound by anything, 
it is by the chains of love and devotion. 

Of all methods of approach to the 
-Supreme Being and of access into subtle 
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planes, “ Bhakti ” is the highest path. On 
the physical plane, it is difficult to understand 
true love; for here it is all a mixture,—love is 
here mixed up with lower feelings and tenden¬ 
cies—and consequently it is not so effective 
and powerful. Pure essence of love begins 
from the stage of Parbrahm, where all covers 
from over the soul are removed, and where it 
shines in its genuine radiance of twelve suns ; 
and in Satta-loka, where it attains its union 
with the absolute Lord, Love is seen in its full 
bloom. 

The final stage for Bhakti Yoga is not 
any fixed point. As to how far shall the 
devotee go depends on the inner reach and 
access of his mystic adept. If the Guru is 
confined to the six centres of Material 
Creation, the disciple can go no further ; if the 
Guru has reached upto Niranjan, the devotee 
shall stop there in the Astral Plane j if the 
Guru goes upto Om, his disciple can go upto 
that point but not higher ; if the Guru has 
access into the Parbrahm plane but not 
beyond, the devotee will go upto the last point 
of his Guru’s stage ; but if a man is so 
fortunate as to find a Guru of the highest 
spiritual stage of “ Sat-Nam " and “Anami,** 
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then by devotion to Him, he can secure entry 
into that highest plane of pure spirituality 
and absolute transcendence. Thus love and 
devotion alone can take one to the final stage 
of Creation, and unite him with the ultimate 
Lord. 

This is the secret of Bhakti Yoga, but the 
difficulty here is that, in the first place true 
and perfect Gurus are extremely rare and hard 
to find ; and secondly, if by some stroke of 
good luck we come across one, it is not 
easy to recognize him as such and have faith 
in him. For union with God, however, the 
devotee has first to merge himself in his Guru ; 
first he has to attain to the stage of “ Fana-fil- 
Shaikh ” { ^ ) *• «•- merging in the 

being of Guru, before he can achieve his one-, 
ness with God i. e., “Fana-fil-Allah*' (*U) 

The true essence of Love is the inner 
spiritual Transcendent Music or “Word” i. e.y 
“Anhad Shabad” ( ) which is the 

teal being of God. 

• “God is Love”. —Christy 

Therefore the mystic practice of “Anhad 
Shabad”, which engenders and kindles love for 
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the Lord in our hearts is the key to the highest 
Bhakti Yoga, and is termed— 

23. Surat Shabad Yoga ( ) 

or Sultan-ul-Azkar ( ). In this 

practice, which is also known as Shughal-i- 
Saut-i-Sartnadi (), and by 
several other names such as, simply “ Shabad- 
Yoga” ( ^ ^ ), Sahj Yoga ( Titra Sai ) 
and Shabad'Abbyas ( ) the devotee 

begins by concentrating his attention on the 
Third Eye focus above the six centres of 
Material Creation, and listening to the internal 
sound of bell. Gradually traversing the 
MateriO'Spiritual planes and passing through 
the Purely Spiritual realms, he ultimately 
reaches the highest and absolute stage of 
“Satnam ” aud “Anami”. This is the method 
that carries one to the very top of all Creation, 
and takes him beyond all duality and relativity, 
beyond good and evil, and above all ignorance 
and delusion. 

Ordinarily “ Shabad ” ( ) means 

either any kind of sound or a religious song or 
hymn ; but in mystic language and as a 
technical term, “Shabad’^ is a subtle, transcen¬ 
dent entity, which resounds in all planes above 
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the eyes, and transports us to the highest 
regions. This Shabad is not ordinary sound ; 
for sound cannot exist where the medium of 
air is absent; but this spiritual, transcendent 
sound reverberates through all higher stages, 
where there is no air and no material object. 

The Sidhas ask Guru Nanak— 

■g tra€ tr> aralwiS fas s^»l ssaw i 

I ns yJkm fea su ii 

Where doth that “ Shabad ” abide which taketh us 
across the ocean of the world ? Ten kinds of air we 
have ; on which doth it depend ? — Adi Oranth Sahib. 

Then the Guru answers— 

5 HTO teSf ^ wo 3tJ I 

M4RS wrm fswiRi INHW WWms II 

That “ Shabad ” abideth within ; transcendent, I 
behold it wherever I look. The source of all air is in 
“ Sunna ”, but this Shabad doth not depend on anything. 

— Ibid. 

In the third chapter we stated that there 
-were twoma in kinds of mystic Repetitions, vix,, 
(»■) Varanatmak ( W035>3M«i ) and (»») Dhunyat- 
■nak ( ). This “ Shabad ” belongs 
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to the second kind, which is beyond writing 
and speech. It is called "Ajpa jap” ( ^ ) 

i. e., Unutterable Utterance, and ” Akath 
Katha ” (wra ) *. e., Unreliable Tale. 

Guru Nanak calls it " Bani ” (H'jft ), 
4 . e., Word, “Gurbani” ( ) ». e., Guru’s 

Word, “Sachcha” (iro) i.e., Truth, or ” Nam ’* 
( irm ) i, e., Name. Jesus Christ calls it “ The 
Word”. 

“In the b^inning was the Word, the Word was with 
<}od, the Word was God”. — Bible, 

In the Vedas, it is termed “Nad” () 
or “Akash Bani” ( smjfl ) i. e,, Heaven¬ 

ly Voice. Muslim mystics call it, “Kalima,” 
( ), “ Kalam-i-Ilahi ” ( ) i. e., the 

Word of God, “Nada-i-Asmani” ( ^*^1 ) 

4. 6 ., Heavenly Sound, or “ Isam-i-Azam ” 
((^1 (^1 ) i. tf., the highest Name. 

This spiritual “ Sound-Current ”, (the 
Logos), the Divine Harmony, the Heavenly 
Music, (or the Music of the Spheres), emanates 
from the absolute Supreme Being, and creates 
and sustains all planes and universes. If we 
compare the Absolute Lord to an ocean of 
Spirituality and Transcendence, and our soul 
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to a drop of it, then this spiritual current may 
be called a vast river which flows out of that 
ocean and waters all regions below. 

This Shabad is God’s unwritten law, His 
unspoken language. His inexpressible Word 
it is His essence. His being. His very self, 
“ Shabad ” reverberates in all planes, and is 
the source of all life and the fountain-head of 
all consciousness. It is the omnipresent form 
of God. As in essence the soul and “Shabad” 
are one, it draws the soul upwards as a 
magnet attracts a needle. Therefore this 
method is called “ Surat Shabad Yoga” ( TO? 

Blai) [Surat means soul] i. e., union of the 
soul with the transcendent Shabad. By 
listening to that internal music, God is truly 
known, and then all external worship appears 
futile. 

Many kinds of music and melody did I hear ; and 
then near me temple and mosque both became heretic. 

Maulvi Rum tells us to take our soul to 
the firmament of the Third*eye centre, and 
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then listen to the music of ‘‘Shabad’* coming 
from above. 

^1 jf h jj ij 

Bring the firmament under thy feet, O thou brave 
man, and listen thou to the melodious song coming from 
the heaven above. —Maulvi Rum, 

^ U kS 

^ ^ ^ jLfibi 

Listen thou to the “ Eternal Speech that 
transcendenth birth and death. — Niaz. 

Without coming into contact with that 
Eternal Music, we cannot go out of the whirl¬ 
wind of Phenomena. 

HUH fUHT HU3 ofOi 

HWa H HUH feu 5 HHHT vS II 

Without ‘‘ Shabad ” blind is our soul ; say, where 
can it go to ? Not finding the door of Shabad, it 
wandereth astray again and again. —Adi Granth Sahib. 

WS't HUfM fuUtBT | HUI HT% HUH II 

The devotee of Guru knoweth the divine Lord ; in 
all the four Yugas ” by Guru’s “ Shabad ” is He 
known. — Ibid. 

133 333 333^313 I ^^^ra[ jsm 3>r^ II 
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By “ Surat-Shabad ” do thou cross the ocean of 
Phenomena, O Nanak, by uttering his “ Nam 

—Oum Nanak Sahib- 

TtrsO OTfe IBfe fef* VhIw I 
HTC wafe fas II 

How can the worldly-minded man find “Surat-Shabad” 
Without “ Surat-Shabad ” keepeth he coming and going. 

— md. 

Through Shabad alone can we know the 
absolute Lord ; and “Shabad” can be had by 
performing Surat-Shabad Yoga, with the help 
of the mystic adept. Guru is, of course,, 
essential for any realisation and success in this 
method ; it is “ Bhakti Marag ”, it is devotion 
to the Satguru that enables the devotee to 
effect an entry into the Third-eye focus, and 
catch hold of the transcendent Shabad, which 
is the real inner essence or being of Guru, for 
He has merged His individuality in the 
universality this Eternal “Shabad,” and thus 
become one with God. 

Three things are therefore needed for 
training in this mystic school .— 

(а) Satsang ( ) i. e., Company and 

discourses of true mystics. 

(б) Satguru ( ) i. e., Devotion to* 

a contemporary mystic adept. 
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<c) “Shabad” { ) *. initiation into 

the|^ secrets of the ** Sound Current ” by the 

Guru. 

By “Satsang” we begin to feel the need 
of a living Guru of Shabad*Yoga, and when 
we find such a Guru and give Him our devo¬ 
tion, He unites our soul internally with 
“Shabad". 

There are thus three steps in this method:— 

A. Simran ( ) i. e., Repetition 

of the holy name or names told by the Guru 
to concentrate our attention on the Third-eye 
focus. 

B. Dhyan ( ) i. e.. Contemplation 

of the radiant, astral form of the Guru at the 
Third Eve to train the soul to stay there. 

C. Dhun ( ) i. e., listening to the 

Shabad internally, which will transport the 
soul to higher spiritual regions. 

This third is the real practice, the first two 
are preliminary steps. Without coming into 
contact with this transcendent “Shabad”, we 
cannot go beyond Karmas, beyond good and 
evil, beyond relativity and duality, beyond 
birth and death, beyond the sphere of Maya or 
Phenomena, into Absolute Reality. 
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This is the subtlest and best of all methods, 
quickly efficacious and with highest reach. 
Moreover unlike Pranayam, which is an 
artificial method, it is natural, within every 
man. It can neither be altered, nor changed, 
nor modified. It is universal. As compared 
with other practices, it is so easy that all 
human beings, from a child of five to the aged 
man of ninety, without any distinction of cast, 
creed, colour, country, nationality, religion or 
position, all can follow it. The light of Truth 
is within every one, and any one who tries to 
find it by this method under the guidance of a 
perfect Guru can get it. 

“ Knock and it shall be opened ” 

“ Ask and it shall ge given.” 

As this is by far the best of all methods, 
it shall be dealt with at length in the next 
part. This is the method which all can adopt, 
Grihasthi ( ) i. e. house-holder as well 

as ** Tyagi ” ( cqFfl ) i. e. Renouncer, the 
educated as well as the uneducated, men and 
women all without any obstruction or hitch. 
What is wanted is keenness in us and guidance 
of a perfect contemporary Satguru. 

(a) Four Rates of Speed in Mystic 
Ascent. 
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There are four kinds of speed in mystic 
ascent of the soul. 

{t) In the six centres of Material 
Creation i.e. “Pinda” ( Pfe ), the speed is very 
slow and called “ Chiti Marag " ( ^1^1 ) i.e. 

the method of an ant, which moves slowly, and 
can slowly separate sugar particles from sand. 
Similarly through the “Pinda,” the conscious 
current is by “Simran” or Repetition very slowly 
separated from the body and drawn up in the 
Third Eye, 

(it) In the Materio-Spiritual Regions 

i. e. “Anda" ( ), the speed is less slow 

and called “ Makri Marag ” ( JtRfr ) 

i, 6, the method of a spider, which comes down 
from the ceiling with the thread of its web, 
and then slowly goes up again by the same 
thread. Similarly the soul goes up and comes 
down with the current of inner sound or light. 

{in) In the Purely Spiritual Realms be¬ 
low, “Sachcha Khand” i, e. Brahmanda 
( ), it is fast, and called “ Min 

Marag” ( ), ». e. the method of a 

fish, which cannot bear separation from water 
and ascends along the current of water falling 
from above. Similarly the soul gets insepar* 
ably united with “Shabad” at the stage of 
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“Parbrahm”, and can easily go up and come¬ 
down with the current of “Shabad.” 

(iv) In the ultimate, absolute spiritu¬ 
ality of Sachcha-Khand ( na ) or Muqam- 
i-Haq (J*- c'^) and above it, the speed is 
fastest and culled “Bihangam Marag" ( 

) i. e. the method of a bird, which flies 
from the plains and in an instant reaches the 
top of the mountain, and then flies down and 
reaches the plains in an instant. Similarly the 
man that has reached “Sachcha-Khand” can 
collect his soul in the Third Eye and transport 
it in no time into Sach-Khand, and bring it 
back in no time into the body, whenever he 
likes. 

One who finds access into the Astral Plane 
acquires the method of the Spider, he who goes 
above Brahm or Om into Parbrahm (*’, s. 
Purely Spiritual Planes) acquires the method 
of the fish, but the greatest mystics who go- 
into t'le highest spiritual planes of “ Sachcha 
Khand” and “Anami” acquire ttie speed of the 
bird. These are, however, four grades of 
speed, relative to one another ; otherwise 
the fastest thing in the world is light or 
electricity, but the speed of Pranas is faster 



JYOTI-JOT OF DIFFERENT SCHOOLS ISS- 

that of mind is still faster and of the soul it 
is so fast, that even to call it speed would be 
wrong. 

(b) Jyoti-Jot ( ) i. e. Centre o£ 

Union with the Lord, of Different Mystic 
Schools. 

The final stage where the individual is- 
supposed to become one with God is different 
for different mystic schools. 

(*) Pranayam Yogis ( ’ihfl ) go up to 
Chidakash in Niranjan Desh and stop there. 
Hence they look upon the mind in the sixth 
centre of Material creation as soul and Niranjan 
as God. Their Jyoti-Jot is there *. e. in the 
Astral plane, which is the first stage of Materio- 
Spiritual Creation. 

(»») Yogishwar Giants ( ) go up to 

Brahm or Om, and not ^beyond. Hence for 
them Niranjan is soul and Brahm God, and 
their Jyoti-Jot is there, i. e, in the causal plane,, 
which is the second stage and top of Materio* 
Spiritual Creation. 

(Hi) Sadh-mystics ( 'OT'? ) go up to Par- 
brahm. i.e. the first stage in the Purely Spiritual- 
Regions. Hence for them Brahm or Om is- 



156 


MYSTICISM 


soul and Parbrahm God, and their Jyoti-Jot is 
there in Parbrahm. 

(»v) Sant-tnysUcs ( dti ) *. e., Surat- 
5habad saints go up to Satta Loka and 
Anami. For them soul is Parbrahm and God 
Satta-Purush. Hence their Jyoti-Jot is in 
Satta-Loka or Muqam-i-Haq and Anami Desh ; 
l)ut not below Satta-Loka. That is real and 
true Jyoti-Jot; for our soul is a drop of the 
ocean of Sat-nam, and by merging in that 
ocean alone can it find eternal salvation, and 
attain to the deepest bliss, truest knowledge, 
and highest love. So, our ideal in life should 
be to reach that highest stage, and be one with 
the final, ultimate Absolute. 

Concluding— 

(a) Origin of Religions. It seems, 
most religions were originally mystic schools; 
but when in course of time, true and practical 
mystics disappeared, the mystic practice was 
also dropped ; as in addition to being difficult 
and tasteless in the beginning, such practices 
are not possible to be performed without help 
from a living adept. As already pointed out, 
the essential factor in a mystic school is the 
mystic adept; he is the very life and soul of 
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the institution. There can be no mystic school 
without the Guru; the existence and efficacy 
of a mystic practice depends on the presence 
and efficiency of the adept; it is the mystic 
who makes a mystic school. Therefore when 
all true mystics disappear, that school ceases to 
be mystic; it becomes a common religion. 
Thus we can say that— 

(5) Religions are Dead Mystic Schools. 
The founders of almost all religions were 
mystics ; but now true and practical mystics 
are extremely rare. Instead of the inward 
ascent of the soul and worship of the living 
God in His transcendent Being on subtle 
Spiritual planes, people have taken to outward 
rites and ceremonies. 

When along with real mystics the mystic 
practice disappears, what remains in the school 
is mere “Theory”. At that time the followers 
of that school take their faith, not from their 
own transcendent realisation and transport, as 
original mystics did, but from the writings of 
old mystics. For the tenets of their belief, 
they depend entirely on books and tradition. 

This dependence on books leaves Religion 
at the mercy of individual interpretation, which 
involves difference, discussion, and discord. 
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“Words half reveal and half conceal” the ideas 
they are meant to convey, for we cannot help 
looking at them from our own point of view. 
We see them in the light of our own thoughts 
and prejudices; we read them through the glasses 
of our own past experience. And when our past 
experience contains nothing of mystic realisa¬ 
tion and transport, we remain at a loss to 
understand mystic phraseology. Therefore 
strictly speaking— 

(c) Only mystics can understand other 
mystics, and explain their teachings. Without 
the help and guidance of a living mystic adept, 

. a layman can hardly make out the real mean¬ 
ings of mystics books. Thus we require a 
living Guru, not only for inner spiritual 
mystic realisation, but even for understanding 
the writings of old mystics. Just as a layman 
• cannot follow advanced books on any science, 
for they are written in technical language; 
similarly the uninitiated cannot understand 
books of mysticism, for there also we have 
technical phraseology. For intellectual under¬ 
standing as well as for inner spiritual realisa¬ 
tion, the mystic adept is indispensable. 



CHAPTER V. 

CONCLUSION OF PART IIL 

1. Superiority of Shabad Yoga. We 

bave seen that there are several mystic practices 
in the world, all of which aim at unveiling the 
hidden mystery of the universe ; but that none 
is perfect except “Shabad Yoga”, which takes 
us to the very final stage of ultimate Reality. 
Other practices leave us in the way. 

What the Rishis of old achieved through 
long and arduous practices extending over 
hundreds of years, as stated in their old books, 
mystics of “Shabad Yoga” may attain in a few 
months and without unnecessarily straining and 
torturing the physical frame. Moreover, the 
Rishis could not even then reach the highest 
plane which is our true Home, and access into 
which can be obtained only through “Shabad 
Yoga”. 

“Shabad” has a natural attraction or 
affinity for the soul, and is a straight road to 
God ; other practices do not take us to the 
ultimate Spiritual Realm, because their organ 
or vehicle is not purely spiritual. “Shabad” is 
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a purely spiritual entity, and consequently it 
can get us access into Purely Spiritual regions. 
One who is initiated properly into the mysteries 
of “Shabad’* by a perfect adept, may easily scale 
those spiritual heights, which are inaccessible 
to mystics of other schools. 

^ ^ qf, 3^?: '^kRfl' II 

On the earth and in the heavens, much confusion 
hath arisen from these two, O Kabir ; the six schools (of 
Hindu Philosophy) are in doubt and so also the eighty- 
four Siddhas. —Kabir Sahib, 

Each of the six schools looks at Reality 
from its own angle of vision, and its view is 
therefore one-sided. Moreover it is not free 
from the colour of Maya or Phenomena. 
Similarly the three gods of Hinduism are in 
delusion and egoism :— 

flimt 13IK Igft, fire of?! cirg con^ i 

ftw iftt 7s fsfu araw Inaft ii 

Diseased are the three “Gunas", Brahma, Vishnu and 
Mahadev; in egoism do they act. Him who created 
them they remember not; for through devotion to the 
Guru alone is He known. —Adi Qranth Sahib, 

Even the ten Incarnations could not reach 
the Absolute Lord. 
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wf 31B >api« W«i5l I 

f 3S »T »% « Vlfcf Wife fef3T II 

The ten Incarnations lived here as kings, and the 
‘‘Avdhuta” god Mahadev keepeth his body besmeared with 
ashes; even they could not know Thy transcendent 
Being. — Ibid. 

The ten Incarnations are not incarnations 
of the final stage, “Satta-Loka” ( ), 

which is our true Home, but of lower stages 
upto “Om” ( ) or “Brahm” { m ), As 

already said, Brahm is at the top of Materio- 
Spiritual Creation, but not in the Purely 
Spiritual Planes. He is not the final God, or 
our true Father. We have come from and our 
true Home is “Satta-Loka”, the ultimate Abso¬ 
lute, access into which can be had only through 
Shabad-Yoga. All below it is delusion, whether 
subtle or gross. Thus Satta-Loka, the goal 
of Shabad-Yoga mystics, is beyond Brahma- 
or Om. 

^ ^ ^ 1?^ I ?Ri II 

a^RT | 3*51# ^ 'snar n 

aiafl a? I ^ ^1% n 

Beyond Ram and Brahma is that stage, Fourth 
Realm, where “ sant ’’ mystics teach. Nanak and Kabir 
mention it; Tulsi Sahib looketh on it as his home. Their 
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writings sing of that stage, and point to “Sachcha-Khand** 
or “ Satta-Loka.** —Badha Swami Sahib* 

That final stage “Sachcha-Khand” 
“Satta*Loka” ( ) or “Muqam-i-Haq” 

r’"') *•the place of Transcendent Truth 
is called the “ Fourth Realm ”, because it is 
beyond the three “ lokas ” or worlds of Material 
and Materio-Spiritual creation ; vtz., “Pinda” 
m, “ Anda ” (^nr^) and Brahmanda ” 

2. Kala ( ^ ) and Dayala ( ). 

We can look at this matter from another point 
of view also. There are two kinds of powers in 
the world, Positive and Negative. The positive 
power belongs to the highest spiritual stage i. e., 
“Satta-Loka” ( ) and Anami ( ^41 ) 

and the negative to Brahm ( ) or OM 

{ ) who is the ruler of this “Brahmanda” 

or universe of ours. The higher positive essence 
of God is named Dayala ( ) “ The 

merciful ”, because He is all grace and mercy ; 
the lower negative power is termed Kala ( ) 

Who is just; Who rewards and punishes us for 
our deeds in this world, and Who is a reality of 
the second order. His distinct existence is 
within the sphere of delusion and relativity. 
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All prophets and Incarnations come from 
Kala, and work with His power. Their object 
is to improve the state of affairs in this world of 
Kala, but not to take souls out of this delusion. 
Their reform is internal. Mystic adepts of 
Shabad-Yoga come from “ Dayala” or “Akala” 
i. e.f beyond “Kala". Consequently they do 
not set themselves to reform the world of Kala 
as Incarnations do, but take us out of the 
sphere of Kala altogether, and land us in the 
realm of Dayala, which is our true Home of 
pure and lasting bliss, absolute knowledge, and 
divine love. 

This whole universe of ours, which is the 
Yvorld of Kala, is a big prison, which has many 
rooms and cells in it. The master of the prison 
is Kala, and we are all prisoners. Our true 
Home is with Dayala in Satta*Loka. Now, 
Kala does not want that we should go out of 
His prison back Home ; although He desires 
perpetual reform going on within His prison. 
To that end. He sends Incarnations, Prophets, 
and moral, social and political Reformers, who 
all try to set His world right. But they are the 
agents of Kala, and act with His power, and do 
His work of reform within the prison. They do 
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not tell us of our real Home in the Absolute; they 
hardly know of it themselves, Shabad-mystics 
on the other hand come from outside the prison,, 
and liberate us from Kala’s thraldom for good. 
It is with their help and grace that we go out of 
delusion and darkness for ever, and reach our 
true Home. 

To understand this simile thoroughly, we 
must know what the various rooms in the 
prison are. They are the multifarious kinds of 
life we see in this universe of Kala. Some 
lives are bad and wretched like those of beasts 
of burden, low insects and other animals, which 
.are represented in the prison by dark cells and’ 
dungeons, where people are given hard labour. 
Higher kinds of life like the “Swarga’’ ( ^ ) 
of the Hindus, or “Bashishat” of the 

Mohammadans, or “Heaven” of the Christians 
may be compared to those rooms in the prison, 
which are well-furnished and meant for A class 
prisoners. In these, there is every kind of 
comfort. They are equipped with electric lamps 
and fans, with libraries and dining halls so to 
speak. We have also servants to attend upon 
us, and all other comfort and facility, but we 
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are still prisoners ; we cannot go Home. More¬ 
over, after the expiry of our term in this room, 
we shall be thrown back into dirty cells again. 
Some prisoners are being punished severely, 
and that is our Hell. All go on moving from 
one room to another according to their actions, 
but no action of theirs can take them out of the 
prison. Now in one room, now in another, they 
pass their days of imprisonment without know¬ 
ing or remembering that their true Home is 
somewhere else. 

This cycle goes on in the dominions of 
Kala ; there is no true peace here. Even the 
so-called “Mukti” ( ^7 ) or Salvation of this 
place is merely a room in this vast prison, and 
not our true Home of rest and peace. As stated 
in the Vedas and other religious books, we have 
to come back even from this Salvation although 
after the duration of a vastly extended period. 
We may be allowed to enjoy the comfort of a 
room for very long, but at last we have to vacate 
it and come back to some wretched cell. 

Now, what are our various reformers? 
They are fellow prisoners, who are ignorant of 
their true and abiding Home with God, and 
who consequently want to improvs their present 
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dwelling. Political and social reformers merely 
white-wash our cell and make other improve¬ 
ments within that dungeon. They do not try ta 
take us into a better room even within the prison. 
Political reforms are an attempt to improve the 
physical world only ; they do not touch higher 
subtler planes even within Kala’s dominions, 
such as Astral and Causal. Considered in the 
light of the whole cosmological scheme of 
creation, such a work is not of much use; it is 
very narrow, limited, short-sighted and super¬ 
ficial ; for we have very soon to leave that cell 
and go into another. Why spend so much time 
in trying to improve it ? But the work 
of Prophets and Incarnations is much better. 
They do not lay stress on improving our present 
cell, but teach us the method of going into a 
better room in the prison. They tell us how 
we can go into “Swarga” ( ^ ), “Rama Loka” 
( mi ) i, e,, the stage of Rama, “ Krishana 
Loka” ( fmi ^ ) i.e., the stage of Krishana, 
“ Bahisht ’’ Heaven etc. They tell us 

how we can leave this cell i. e., the Physical 
world, and go into a well furnished and fully 
equipped room such as “Mukti” ( ). 

But all these are Kala’s agents. They keep 
within the sphere of delusion ; they do not take 
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US out of the prison; they do not transport us to 
our true Home in Satta>Loka. Incarnations 
ann Prophets serve the purposes of Kala, the 
master of the prison. They come from age 
to age to reform the lower cells, and take 
these prisoners into higher rooms; but their 
reform is internal and within the prison. They 
do not set us free. We are deceived by them, 
for we think that they come to take us to our 
Father in the highest realm beyond good and 
evil, which is our Home ; but they keep us 
within the prison. In fact Incarnations and 
Prophets do their work of reform in the prison 
as state-officials; they move about with decorum. 
They come to promote good and root out evil ; 
their sphere of activity is within Relativity and 
Delusion, Lord Krishna says :— 

\ ff I 

“Whenever there is decay of righteousness, O Bharata, 
and there is exaltation of unrighteousness, then I myself 
come forth.’ —Bhagwad Gita IV — 7. 

'TftMnUfPI I 

JETWrarfil ^ ^ It 
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“ For the protection of the good, for the destruction 
of evil-doers, for the sake of firmly establishing righteous¬ 
ness, am I born from age to age/* — Ibid^ 8, 

fens nei ^qi i fe^ wfai 3^ -ftnisi 11 

Krishana is ever busy incarnating ; how shall he go 
beyond the ocean of this world ? —Adi Granth Sahib. 

Thus Incarnations come into the world 
from time to time for establishing righteousness, 
protecting the good and destroying the wicked. 
Their reform is within the sphere of morality ; 
they do not take us to the Absolute “Dayala,” 
Who neither rewards nor punishes, Who sees 
neither our “goodness” nor “badness,” (be¬ 

cause “good” and “evil” being relative do not 
exist there), Who is beyond all relativity and 
delusion. Lord Krishna was an Incarnation of 
Kala, and he says so himself. 

5^; I 

^ S qferai: 5lc!pfi%3 n 

Kala *' am I, laying desolate the world, made 

manifest on earth to slay mankind. Not one of all these 
warriors ranged for strife escapeth death ; thou shalt alone 
survive.’’ — Ibid XI^82» 

The merciful “ Dayala ” never makes 
himsief manifest to kill people and slay 
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mankind ; He is merciful to all ; He is an 
ocean of mercy. Only Shabad mystics come 
from that high stage, which is our true Home 
outside the prison, they alone can take us 
back to that blissful abode. Just as Incarna¬ 
tions are the agents of Kala, similarly the 
revealed books state the law of the prison. 

Kala created the “ Rig Veda,” and Kala produced the 
“Yajur Veda.” —Atharva Veda XJX, 54, 3. 

Therefore these books give us the law of 
Kala, which binds us to the prison. Free 
people are beyond this law, and they are 
Shabad mystics. The revealed books want us 
to give up bad actions and embrace good ones, 
but they do not tell us how to go beyond both 
good ” and “ evil,” how to transcend the 
bounds of Morality and the law of Karmas. If 
bad actions are iron shackles, good ones are 
gold chains ; still they are chains and fetters 
that bind us to the prison. 

The Vedas deal chiefly with Karam Kand 
{ ) i.e. actions, rites and ceremonies; and 

by following the directions and instructions of 
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the Vedas, we can never come out of the chain 
of Karmas ; rather we get all the more 
entangled in them. And this remark applies- 
to the ritual of all religions. 

The Vedas deal with the three Gunas i.e,, qualities— 

“Sato” “Rajo” “Tamo” (^1^),* be thou above- 

these three Gunas, O Arjuna, beyond the pairs of opposites, 
ever steadfast in Truth, careless of possessions, and full 
of the soul or self (Atman). —Bhagwad Gita II, 45^ 

^ II 

“ All the Vedas are as useful to an enlightened; 
Brahman (Mystic) as is a tank in a place all covered over 
with water. — Ibid, II, 46. 

In a place all covered over with water, a 
tank is useless. Vedas keep us within the 
sphere of action ; but what we want is going 
beyond all action, going out of the prisoa 
altogether ; we want to reach our true Home, 
in the bosom of the Absolute. We are souls or 
spirits, and our ocean is the Transcendent 
Supreme Being. We, the drops, cannot have 
true and lasting peace unless we reach our 
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ocean ; and our fundamental problems are not 
fully solved below that stage. 

The region of Kala is in delusion ; we 
want to go beyond Delusion or Phenomena^ 
Within the prison of Kala, the process of 
moving from room to room must go on ; we 
want to be out of the cycle of birth and death 
beyond Causation and Relativity, and above 
all Duality and Opposition. We want Light 
to behold the face of the Transcendent 
Absolute ; we want liberation from the fetters 
of Karams and the enslavement of Desire. For 
that we must go to Shabad mystics. They 
alone come from outside the prison from Home; 
they alone can take us out of this imprisonment 
and bondage. 

rW VW Tnt ft, ^UT ^ 5ife 1 

7PW ftSTHH K, «B3ra U 

In Kala’s control is the whole universe, bound by 

worldly attachment.From the mystic adept take thou 

the treasure of “ Nam ”, that shall on the Judgment day 
liberate thee. —Adi Granth Sahib. 

Kala and Maya have in their grip every 
one—men, gods, angels and all. 

Mifenn Siv I iPH i5 St tes gra ^ H 
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Allured by “ Maya ” are all gods and goddesses ; 
without service to Guru, Kala relinquisheth not His hold 
on thee. —Oulru Nanak Sahib, 

It is difficult to get out of the clutches of 
Kala : but if we take shelter with the perfect 
<juru, Kala can do nothing. 

I MS S'# II 

Kala and Maha-Kala are dazed ; for the Guru hath 
put my mind under control. — Ibid. 

In Maha Sunna ( *Tfl gw ) above 
Parbrahm, the Negative power is termed 
Maha-Kala. 

snw fdsnB a# sftj i 

MS Mt#) 11 

What can poor Kala and Maha-kal do, when by 
-dying while living hath the mind been curbed. — Ibid. 

Satta-Purush has Himself created “Kala”, 
(who is like a drop of His), and given him the 
sovereignty of the three worlds— physical, 
astral and causal. 

I tif# \«rg I aiTfr fnsiiK eft# fed aijni ii 

Three worlds He manifested, but Himself rcsideth 
He in the fourth Realm ; Kala and Maha-Kala are but 
•one morsal of His. — Ibid. 

X3 Mfig HW 1 WU alno II 

#5 »|Tfu wfisRTlft I fi feuTO t fesfo II 
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Heaven, Nether world, all sections of the universe, 
the Lord hath Himself put all under the control of Kala. 
Eternal, everlasting is Himself alone; and who medi*^ 
tateth on Him, he too becometh eternal. 

—Adi Oranth Sahib. 

Shabad-mystics of absolute "Sat-Nam”^' 
stage become as eternal as Sat-Nam Himself,, 
and they make their devotees as eternal too. 
To all appearances, they live like ordinary 
men. They feel for the poor prisoners, and 
therefore descend into the Material Creation to 
lift the ignorant up into Light and Life, to 
carry the wandering back to their Eternal 
Home. 

ftW 3M iri fejsflij I W TTOtl TIbI Wc vjnf II 

He, who sent you calleth ye back ; come Home now 
with the bliss of “Sahj”. — Ibid.. 

“Sahj” is a transcendent stage in the- 
Purely-Spiritual Realms of Satta-Loka. 

I WTSi >i* BTJtl R f'Ir, | WR BBM SRtH I 


MB >1* BtJtl fl, Vtll 

In the three “Gunas” "Sahj” cannot be attained,, 
for the three "Gunas” are in delusion. In the Fourth 
Realm is “Sahj”, and the devotee of the Guru findeth it. 

—Ibid, 
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Thus “Sahj” is in the Fourth Realm viz., 
“Sachcha-Khand” (WB *) or “Satta-Loka” 

We originally came from that spiritual 
stage, but have now forgotten all about it. 
ojLi ^ ^ •>!> 

^^•iJ oy^ 

Recollect thou that which is from the blissful 
Spiritual Realms, but which cometh not into thy memory. 
Since those Realms hast thou forgotten, hence art thoa 
helpless and bewildered. — Maulvi Bunu 

iS }jJiL Jji J5; Jib} 

Go thou up into the meadow where first thou wert, 
for enough hast thou wandered in this wilderness. 

— Shamas-i-Tabrez. 

This physical creation is a wilderness, for 
soul’s meadows and gardens are in the Abso¬ 
lute stage of Pure Spirituality. 

Wherefore art thou rolling in this earthly existence ? 
'Go thou into those Orchards and gardens, where thou 
hast been. — Ibid. 
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Thus Shabad-Mystics invite us up into 
the “blissful mansions" of our true Lord. We 
are all prisoners of Kala, but they are free 
people ; they come from Home to take us back 
to our Heavenly Father. They mix with the 
prisoners and feel for them ; they bring them, 
not dread, but the message of love. They are 
oceans of love ; they love all people, good and 
bad, righteous and unrighteous. Whoever falls 
at their feet with love and devotion, he is 
saved by them, and taken out of the prison. 
Such is their grace and mercy ! 

But alas ! we do not recognize them, for 
they live in great humility. They are in their 
humility sublime. Just as the highest stars are 
invisible, but the near ones look very big, 
similarly these highest mystics remain invisible 
to the common people, who ignorantly consider 
ordinary reformers as the highest beings. 
Political and social reformers make a name in 
the world, and become gods for the masses, 
but in their own day great mystics and 
spiritually high personages are neither recog¬ 
nised nor followed but by a few. This is our 
extreme ill-luck. 

3. Shabad is our Aeroplane, (a) Easy, 
'quick and safe. Shabad Yoga is comparative- 
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ly the easiest of all mystic practices ; its effect 
becomes manifest much quicker, and the result 
is much greater and grander. In this method, 
there is no unnecessary strain on the body j 
and every person, young or old, man or woman, 
married or unmarried, householder or recluse, 
without any distinction of caste, creed, or 
colour, can perform it successfully. It is not 
like Pranayam and other practices, which are 
beset with danger. From a child of five to the 
old man of ninety, it can be adopted by all 
without any distinction of position in society 
or intellectual attainments. 

It has no outward forms or ceremonies, 
no rites or ritual ; it only requires true devotion 
and eagerness on our part, and the grace of a 
perfect adept. If we be sincerely and earnest¬ 
ly desirous of finding the ultimate Supreme 
Lord, then out of His unbounded mercy does 
the adept take us into his fold, and transport 
us to higher spheres. 

(6) Universal and Natural. Shabad- 
Yoga is a universal and natural method. Any 
one may follow it without giving up his caste 
and creed, without altering his social life and 
position, without neglecting his worldly activities 
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.and duties ; for nothing is to be brought here 
from outside. “Shabad” is already in every 
man, and so is soul. All treasures are within 
him and meant for him. They are his. To 
:get them, only his soul has to be brought 
into contact with “ Shabad ”, and this can 
be done by a perfect adept. The inner path 
•of Shabad is designed by Nature, by God 
Himself, and can neither be changed, nor 
altered, nor modified. In all times, it remains 
the same, it is an internal method of reaiiza' 
•tion of Reality open to all who care to have it. 

‘‘Ask and it shall be given”. 

‘‘Knock and it shall be opened”. 

(c) Not the monopoly of any Religion. 

■“Shabad” is not the monopoly of any one 
religion or creed. It is mentioned in the books 
-of all religions, but religions are unaware of it. 
We may belong to any religion whatsoever, but 
if we get this “Shabad” from a perfect adept, 
we shall certainly reach the ultimate stage of 
pure and transcendent Spirituality and abso¬ 
lute Reality, 

As already stated in Volume 1, religions 
-are more or less social and moral institutions. 
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For purely spiritual ascent we want Shabad- 
Yoga. A mystic school is not a religion, for 
men of different religions may belong to it. 
In fact there is no quarrel between religion and 
mysticism; they work in their own spheres. 
Religion is useful for social and moral work j 
mysticism is indispensable for true spiritual 
realization and transcendent insight. 

(d) Best suited to this Age. Thus 
“Shabad” is the right path to be adopted by all 
true seekers. It is easy, safe, quick and sure. 
Further it is the only practice that transports us 
out of Kalas’ dominions into our true Home in 
Satta-Loka. Moreover it is best suited to this 
age of Kali-Yuga, when the age of man is short 
and his energy and vitality very limited. Other 
practices like Pranayam are not practicable 
to-day. 

ag I JHM SIS, St i 

wns 53 II 

Kali-Yuga hath come, O it hath come; sow ye “Nam”,. 
O! sow ye ; no season is it for other practices. 

—Adi Qranth Sahib. 
Sowing of “Nam”, as explained at length in 
Part IV Chapter II, means performing Shabad- 
Yoga ; this is the proper practice for modern 
times. 
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4. Recapitulation and Conclusion. Of 

all mystic practices we would naturally like to 
follow that one which may be most efficacious, 
and lead us to the highest stage of spiritual 
transcendence beyond all Delusion and Pheno¬ 
mena. Only Shabad-Yoga can do that; other 
practices leave us in the way, for their organ 
or instrument of Transport is not purely 
spiritual. In the highly spiritual realms, 
nothing else can find access save the spirit, or 
things transcendentally spiritual. “Shabad’^ 
alone is a purely spiritual and transcendent 
entity, and consequently this alone can take us 
to the very heart of ultimate absolute Reality. 
Pranas etc., which are the organs of Pranayam 
and other mystic practices, are not purely 
spiritual entities. They are not so subtle as 
the spirit, and consequently they cannot fly up 
into purely spiritual realms. And as we go by 
means of them, we too stop where they come 
to a stand-still. For access into purely spiritual 
regions, we must ride on the purely spiritual 
entity of “Shabad”. 

What Shabad is, and how we come into 
contact with it, we shall see in detail in the 
next part; but this much is plain, that Shabad- 
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Yoga is the best of all mystic practices —, 
quickest, safest, surest and of highest reach. 
This is the mystic practice for all true seekers 
and keen investigators. Any one who desires 
an insight into transcendent secrets, can carry 
on his research in the laboratory of his own 
body. It is open to all, it is within ail, all can 
get it, all who desire and are keen, but the key 
to Transport is with the perfect adept. Without 
a competent teacher of our own day, we can 
do nothing in this line; a living Guru is the 
most essential factor. 



part IV. 

SHABAD-YOGA. 




CHAPTER 1 


INTRODUCTORY. 

1. Three Stages in Mystic Development. 

All who are interested in mysticism are not 
practical mystics. Mystically inclined people 
may be divided into three classes :— 

(а) Those who talk of high mystic Philoso¬ 
phy, but do not follow the mystic practice. 

(б) Those who do the mystic practice, and 
to some extent enjoy transport and get glimpses 
of Reality, but have not made a home in the 
transcendent realms. 

(c) Those who have attained to the stage 
of the ultimate Absolute, and made a permanent 
home there. 

The first kind of people do not come within 
the fold of mysticism proper, but lie on the 
border-line; the second kind are on the way but 
have not reached the final goal; the third are 
perfect mystic adepts, who have realised their 
union with the transcendent Absolute, and 
4)ecome the ultimate God Himself. Or we caa 
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say that there are Three Stages in Mystic De¬ 
velopment and inner spiritual realisation vis ■ 

(tf) Kathani () i. e., Talking of 
mystic knowledge without having attained it by 
inner enlightenment. 

(b) Karani () *. e., Doing the 

mystic practice with zeal and earnestness, and 
potting one’s heart into it. This leads to inner 
enlightenment and spiritual realisation of 
transcendent Truths. 

“Kathani” is easy and pleasant, for every 
one likes to talk like a great mystic, but 
“Karani” is difficult and hard. Without “Karani”,. 
however, mere talking is of little avail; for it is 
actually doing the mystic practice that brings- 
one true transcendent knowledge and bliss. 

Talking is sweet as sugar, doing bitter as gall; leaving 
aside talking, if takest thou to doing, then from poison 
woaldest thou become nectar. 

(c) Rahni (Tl#) i. e. Living in the 
higher spiritual planes. This is the final stage 
in mysticism, and attained only after one has so 
thoroughly mastered the second stage that he 
has made a home in the subtle spiritual realms.. 
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Mystics of this highest stage live in upper 
regions of transcendent spirituality, and come- 
into the body only at that time during the day 
when they have to deal with people of this- 
world. 

The great mystic Kabir says :— 

Who treadeth the mystic path, he is dear to me as 
my son ; who talketh of it, he is a distant relative ; but 
•who liveth there in Transcendence, he is verily my Guru : 
I am with him who liveth there. —Kabir Sahib- 

He who lives in those transcendent realms 
goes beyond Delusion, and becomes the Lord 
and master of the whole universe. 

vwfa BIB I vfe II 

“ In Daswan Dwar ” who maketh his home, knoweth 
he all the three worlds. —Adi Granth Sahib. 

ajii \ ml 11 

In “ Daswandwar ” is my bed and bedding, and 
there do I repose. —Kabir Sahib. 

“This Daswandwar” refers to the purely 
spiritual stage of Parbrahm, where Shabad- 
mystics repose. At this plane between ” Ira ” 
and “Pingala” (also called Ganges and Yumuna), 
Kabir Sahib says, he has made his residence 
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and he asks Rishis and Munis, who are lower 
down below Brahm, to find out the way to this 
higher stage of pure spirituality. 

n'ji 5UR % ^ %^rr31 

*?5 #iT, ^2 II 

Between Ganges and Yamuna is the plane of “ Sabj 
Sunna” ; there hath Kabir made his residence, seek the 
path, O Ye Munis- — Ihid. 

Similarly Guru Gobind Singh tells his 
disciples to make a home in the spiritual 
•planes. 

bB ftft* mbt I f 0 infaa h' f h at %3» ii 

Who liveth in transcendent realms, he is my true 
•disciple; nay, he is my Lord and I am his slave. 

—Guru Oobini Singh. 

But without Guru and the mystic practice 
we cannot attain to this stage. 

I aw gwiiw* ^ ii 

faa ^ faar | fi# a? l| 

When “Shabad” and soul become one, “Dhunyatmak 
Kam” is seen. Save through Guru and practice, say how 
■can one attain to this living. — Badha Swami Sahib. 

Some people are under the impression 
that mysticism makes one lazy and inactive ; 
Ijut in fact it is just the other way. Mysticism 
is meant for brave men, and it makes people 
4)rave and active. However, the work and 
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activity of great mystics is not confined to the 
physical plane ; it is rather chiefly in the higher 
planes. 

Shabad*mystics dive deep into the ocean 
of Existence, and fathom the very bottom of 
Reality. They have opened ilieir inner eyes, 
and they see ; they have opened their inner 
ears, and they hear ; they have awakened their 
transport and they know. They know 
transcendent mysteries and hidden secrets of 
God ; they move in higher planes of absolute 
consciousness. They are in this world, but not 
of it; and they want to take others also to 
their high stage of spiritual bliss and absolute 
knowledge. 

2. Salvation Now and Here *.e. “Jivan 
Mukti” () Now, can we attain to 
the stage of transcendent consciousness in this 
very life ? Can we go beyond the portal of 
Death during our life-time, before the Angel 
of Death comes to take us away ? To this the 
world says, “ No,” but mystics assure us that 
we can. They do so themselves, and teach us 
also how to do it. Unless we find God now 
and reach subtle spiritual stages in our life-time, 
where is the guarantee that we shall do so 
after death ? 
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^%g ^5^ II 

If a man realiscth not his Self during life-time, from 
life to life in a series of births and deaths must needs he 
go. —Kathopanished II. 6-4. 

f^fe: |i 

If a man knoweth not his self during life-time, the 
ills that may be in store for him after death, he cannot 
even imagine. —Kanopanished IL 13- 

^ ?Trar I 

????^ srlwcT n 


filW cHf* II 

During life-time do thou hope to have realisation,. 
O thou mystic brother ; for while living doth a matt 
understand, knoweth he while living, and while living 

doth he attain salvation. If here dost thou find 

Him, then shalt thou meet Him hereafter ; else into the 
jaws of Death shalt thou go. —Kabir Sahibs 

VVe should not rest on the hope of getting 
salvation after death; we can find transcendent 
secrets and know ultimate Reality in this very 
life, before our death. 
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When Heaven is being offered to me to-day, where¬ 
fore shall I believe in the priest’s promise of to-morrow ? 

—Khuoaja Hafiz, 

Salvation can certainly be obtained during 
life-time. Mystics assure us of this over and 
over again. If it was given to people only after 
•death, how could we have coixie know of it at 
all. 

I ^3 afVjn II 

If after death dost Thou give me salvation, O Lord, 
then salvation none would know. — Nam Dev Ji. 

(a) Dying While Living (mbrt ). 

Salvation can be had in this very life before 
we leave this mortal frame only if we learn (as 
pointed out in Volume I also) how to die before 
our final death. Mysticism teaches us how to 
do this, i. e., how to take our soul out of the 
body and transport it to high spiritual planes. 
By thus dying before death, we go beyond all 
delusion and darkness and find true bliss and 
beatitude of spiritual planes just now and here. 

f Mo* MOT i* vfiwd I fra M3R1 sw vt?aiT ii 

If before thy death dost thou die, this dying shall 
■bear fruit, —Bhulle Shah, 

3 J’ 
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Thou art such that without the body ^Physical) 
thou hast a body (Astral). Be not afraid then of getting 
out of thy mortal frame. 

The fruit of dying before one’s death is 
liberation from the thraldom of Maya and 
salvation from the bondage of Karmas. All 
mystics strike the same note. 

- J r* 

Before thy death do thou die. — Qoran^ 

Whoever dieth before his death, getteth he relieved 
of a world of sorrow ; whoever fiieth out of the universe^ 
getteth he delivered from the universe. 

Mystics therefore invite us to go up into 
their blissful realms during our life-time ; they 
call us up. 

Jl ^ 

Rise thou, O soul, and come thou up before thy 
death ; and behold thou thy kingdom and thy eternal 
Home. —Maulvi Rum* 

jttJ 

If life dost thou desire, then before thy death da 
thou die, O friend. — Ibid. 

True life we cannot have unless during life¬ 
time we cross the boundary of Death, and so to- 
speak, be born again on subtle spiritual planes. 
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Except a man be born anew, he cannot see the- 
Kingdom of God. — Christ. 

y* )*** 

c^i 

Of dying before death the secret is this, that after 
such a dying divine blessings dost thou receive. 

—Maulvi Bum* 

j/ 

Die thou before thy death, O thou man of good dis¬ 
position ; oflfer thou thy life to the beloved Lord, and. 
sacrifice thou thyself at His altar. — Ibid. 

>1*3 I ykw ^ ii 

Such a mystic practice do thou follow O Nanak,. 
that diest thou even while living —Adi Granth Sahib,. 

Shabad-Yoga is such a practice that enables 
us to die while living, and experience transports- 
into spiritual realms. 

Oy}j i 

So long as diest thou not, what good dost thou 
gain ? O go thou into Death, and from thy body do^ 
thou derive benefit. —Maulvi Bum* 

But this dying before one^s death does not 
mean going out of the body altogether, and 
severing one*s oonnection with it. It onljr 
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means withdrawal within us of our conscious 
•spirit current from the physical plane into the 
subtle transcendent realms. When we are in 
the waking state we are, so to speak, sitting in 
the windows of our house and looking outside. 
■Our eyes, ears, nose, mouth and the like are 
external windows through which we perceive 
Phenomena. In Transport, we close these 
windows, and open our inner window and go 
into the inner apartment of our Self to look on 
Reality. 

3. Man—The Microcosm. True Light 
is within us, without it is all darkness and de¬ 
lusion. God is not physical or material that 
He may be found in this Physical Creation. He 
is exteremely subtle and spiritual, and conse¬ 
quently we should seek for Him in spiritual 
transcendent realms, access into which is possi¬ 
ble only through inner concentration. Therefore 
mystics tell us again and again to look within. 
■God abides in the deep recesses of our own 
being, but we search for Him outside. 

Ai ;•> y-i 

;*>? y y 

Under thine own arm is thy Beloved, and thou art 
ignorant; in thyself is thy Beloved, and goest thou from 
-door to door. 
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strfewn Nrea wni ww ?f wftn»n rn??t i 
MH^ vaitift arndH, Enre wmx nrH ii 

In the body resideth He Himself, the Transcendent 
Divine Being, but the egoistic foolish fellow seeketh Him 
outside. — Adi Granth Sahib. 

A vast ocean is enclosed in a pot, and in a frame of 
clay (man) is heaven hidden. 

The infinite is contained in the apparently 
finite ; the Eternal resides in the outwardly 
evanescent ; the transcendent Absolute is 
screened in flesh and blood; the Supreme Being 
is concealed in the human body. 

wifewt fti ^ 1 tlJS 5f1%, ^ W3 I 

^ f Bfa VBH fBf VIS sn; II 

Who seeketh the Lord elsewhere, and not in his 
body, be is a very fool ; in delusion doth he wander about 
hither and thither like the deer that for his own musk 
looketh into shrubs. —Adi Granth Sahib. 

God is within us but we foolishly search 
for Him outside, in books, in rivers, in temples, 
in stones, and everywhere, but vain is our 
search. If we get the path of “ Shabad ” from 
a mystic adept, we shall be able to find Him 
from within. 
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^ ^ 'iRt | 

?r5| ^5^ ^f^RRT ?R?p; i 

f^‘ 5imr 5*«ci PRiri 11 

In my own self have I found Him; “Shabad” giveth 
Light and Satguru showeth the way. Formerly like the 
deer that wandereth about in delusion for musk that is in 
his own naval, outside did I seek Him,— Sur Das Ji, 

MOV MT3 r?i|‘ ^»ii ?l, waB vniy i 

is ^ zia an fsiaa, wa ift 98 it 

As scent is in the flower and shade in the cloud, so 
is God within thee ; in thine own body do thou seek Him, 
O brother. —Adi OrarUh Sahib. 

(a) Human Body — Temple of God, 

This human frame is the true temple of God, 
for He is to be realised and worshipped in it. 

Ufa >fera iu uafa ftinis U55 uaiie ife i 

MSMU » tiwsf, MT»n Ufa >fer 3 » ife n 

The temple of God is this body from which come out 
the rubies of knowledge ; but the egoistic people know 
not at all that man can be the temple of God, — Ibid. 

jlj )*> yt b 

Jj;** 0)r« ) r^/ 

, As a handful of straw dost thou know thy body, 
but underneath it floweth the ocean of Life ; outwardly 
thou art a particle, but inwardly art thou a hundred 
Suns. — 8hamas4^Tabrez. 
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This small creature, man, is a wonder of 
wonders, but he knows it not. If by the grace 
of the mystic adept his inner eyes are opened, 
then shall he realise that the true temple of 
■God is this human body. 

aiH ufe yThh §% II 

By the grace of Guru do thou behold, with thyself is 
■the temple of God. —Aii Qranth Scihib. 

External temples and places of worship do 
not have God in them, but only idols of our 
own making ; but this body of man has been 
created by God after His own image, and in it 
doth He live. 

“Man He made in His own Likeness”. — Bible, 

For true realisation we should look within • 
because there we have the living God. In the 
human body are all things ; in it are orchards 
and gardens, in it are towns and cities. 

^ ri ;** j 

What a pity if desirest thou to go to the cypress and 
jasmine I for thou art thyself no less blossomed than a 
flower. O, open thou the door of thine own heart, and 
■come thou into the garden. 

p y J-f ) y 
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Alas ! for recreation into the garden dost thou go ; 
for more fragrant art thou thyself than the red-rose, and 
fresher art thou than the dog-rose. 

But without a perfect mystic adept to 
show us the way, we cannot find access inside 
into those divine gardens and heavenly 
assemblies. 

In thy brain are gardens and assembly ; O, ask thou 
the Guru, and get in thou at once to enjoy those sights. 

(b) All is Within Man. This human 
frame is indeed a wonderful structure. 
Within man are all worlds and universes. 
All transcendent secrets, all heavenly treasures^ 
all divine f blessings, all knowledge, all bliss,, 
all love, all things are within. 

uteB -Rs ^ fl, Hnjfa fee jnrfl- ii 

Within this house is every thing, and nothing is 
without. —Adi Granth Sahib. 

This body thus contains the whole universe, 
it is an epitome of all creation. 

'qwt M fVft, S H II 

Whatever is in the universe, the same is in thy body ; 
whosoever seeketh, verily doth he find. —Pipa Sahib.. 

r*T 
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In the ocean of thy body is every thing ; thou mayest 
have a tempest, or become thou an anchor. 

aifeWT TDfefB fee M»?5 V13TB1 | 

»r€f3 >C€^3B, Saifs 33 §313^ I 

fes aifiettn •»ref 3 Ws 013 U 3 S i 

fen wfeytf W€fe HTM feu, ^3 t HUC ^«13T H 

In thy body is every thing—subtle planes and Nether 
world ; in thy body resideth the Almighty Lord Himself 
Who sustaineth all ; in thy body are gems, rubies, and 
storehouses of Devotion ; in this body are all the nine 
parts of the Earth, shops and bazars ; in this body is the 
treasure of “ Nam ”, that by the practice of Guni*s 
“Shabad” is obtained. —Adi Oranth Sahibm 

•^ 3 *^ ZP) ob) 

When flieth thy soul inwards within thee, behold 
thou the beauty of thy body and enjoy its sights. 

So we see that this human body is a model 
of the whole creation. We are each one of us, 
the complete universe. Man is the microcosm, 
“Alam-i-Saghir” (;i*^ of the cosmos, which 
is the macrocosm, “Alam-i-Kabir” ). 

We can know the macrocosm by studying the 
microcosm. We study Nature from outside, 
but never look at her from within. For the 
nourishment of the tree we wet its leaves 
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and branches, but do not water the roots. The 
roots of the tree of creation are on the subtle 
planes, access into which can be had by looking^ 
within our “self”. We read external books of 
the world, but the inner book of our “Self” we 
never care to see. In a single line of this- 
wonderful book is concealed the whole treasure 
of transcendent knowledge, and one word of 
it means more than the whole learning of all 
the ages. 

(c) How is God Within. God is 
indeed within us, and should be sought for 
within ; but this does not mean that He 
is a part of our physical frame, and that 
we should search for Him in the veins and 
arteries of our body. No, He is subtle and 
spiritual; He abides in the deep recesses of 
our being. Thus although inside us, by killing 
the body we do not kill Him; the death of 
this mortal frame does not touch Him, for He 
is transcendent. 

God is no part of our body for the same 
reason for which He is not to be found in the 
material world outside. He is not physical or 
material. By saying that He is inside us,, 
mystics mean that we can realise Him only by 
concentrating within ourselves. This concen- 
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tration takes us out of the physical world, and 
makes us subtle. When subtle, we can know 
other subtle spiritual entities. Unless we be¬ 
come very subtle ourselves we cannot come 
into contact with God, and other subtle en¬ 
tities. 

It is a general principle that the organ of 
knowing should be suited to the object of 
knowledge, and be of proportionate subtlety or 
sensitivenss. Our eyes cannot see light which is 
too bright or too dim. Dazzling light looks like 
darkness. Similarly our ears cannot hear 
sounds which are too loud or too low. 
For sounds above or below the range of 
our ears, we use scientific instruments, which 
makes those sounds audible. Thus by mechanism 
we make our ears subtle enough to perceive 
subtle sounds. Similarly very minute things 
or very distant objects remain invisible to the 
naked eye ; but if we make our eyes subtler by 
applying microscopic and telescopic glasses to 
them, we can see all those things. But this 
happens on the same plane of existence viz. the 
physical world. If we want to know something 
which is on the subtle astral plane, we have 
to become astral; and this we can do only by 
withdrawing ourselves inwards, *. g., by internal 
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concentration. Absolute Reality is extremely 
subtle and transcendent, and therefore to know 
it we must recede within our subtle, transcen¬ 
dent self ; we must become as subtle as that 
Reality. 

Phenomena conceals from our view the 
essence of Reality; Maya hides from us the 
face of Brham. If we go on looking at the 
cover of Maya or Phenomena, we shall never 
get at the Reality beneath; but if we remove 
this veil of Matter, we shall certainly behold the 
glory of Divine Light. Only by concentrating 
within ourselves can we remove this veil of 
Matter, and see the splendour of pure spirit. 

Moreover when mystics say that God is 
within us, they do not imply that He is not 
without. No, God is omnipresent; He is 
everywhere and in all things; He is not con¬ 
fined to us. He exists outside as well. But by 
saying that He is within, they mean that unless 
we realise Him within, we can never know Him 
outside. With these physical eyes we cannot 
see Him, nor hear Him with these ears of flesh. 
But if once by mystic intuition we behold His 
subtle transcendent being within ourselves, 
then we shall recognize Him outside too. 



MYSTIC PSYCHOMACHY 


201 


“Know ye that the kingdom of Heaven is within 
you.” — Jetus Christ. 

4. Mystic Psychomachy. Thus our 
body is a sort of a house for the soul; this 
spiritual entity, so to speak, resides in this 
mortal frame. Just as a house has windows 
and doors, similarly this moving house has 
several apertures and openings through which 
the soul looks out on external phenomena. 
But as it cannot leave it, this body has 
become a prison-house for it. The spirit is 
enclosed in the confines of the flesh; this 
divine entity is locked up in this little cell. 
Thus there is a conflict between the soul and 
body. Unless we manage to take our soul out 
of this confinement, we cannot see subtle 
spheres, nor have true knowledge, or real bliss. 

Save saints and mystics who liberatetb humanity 
trom the shackles of this magical box ? —Maulvi Bum. 

Mystics are themselves free people, and 
they can make others free as well. Whoever 
knows the art of going out of the physical body 
can teach it to others also ; but not he who is 
himself in bondage. 
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^1 

•)J^ Ij U 

Send us Thy merciful mystics, O Lord, so that from 
the encasement of this body may they liberate us. — Ibid~ 

But it is not only the gross, material body 
that imprisons us; man’s soul has a variety of 
chains and fetters to bind it. Five Tattwas,^ 
(Vflt 33 ), Three Gunas (fes 53 ), Twenty-five 
Parkritis (mb13 Mind (W5), and Maya 

(miiiIt), all keep it covered and hidden. In 
itself it is ever knowing and blissful, but its 
Light is concealed under these covers. If we 
put off these covers one by one, the Spirit shall 
shine forth in its inherent refulgence, and shed 
its divine lustre all around it. 

(a) Three Bodies of Man. As already 
pointed out, man has not one body but three :— 

(#) The gross Material body ( ). 

(a) The subtle Astral body ( ). 

(Hi) The subtler Causal body ( ^5R?!]r ). 

If we get out of this physical frame (i. e.^ 
withdraw ourselves inside), then with the astral 
body we move about in and perceive astral 
creation. If we withdraw ourselves still further 
inside, we go out of the astral body as well. 
Then we use the causal body for knowing 
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causal entities. If we withdraw ourselves from 
this body even and go still deeper into our 
inner being, we remove all covers from over 
the soul, and let it shine in its own sublime 
radiance. 

Hence realisation means removing from 
over the soul all the various covers that hide 
its divine Reality and conceal its transcendent 
Being. During mystic transport the soul 
comes out of these confinements, and in a 
moment of eternal consciousness it perceives 
the profound essence of its inner Spirituality,, 
and beholds the divine face of the Supreme 
Lord. At that time our soul sees that it is a 
drop of the Ocean of Godhead, that in essence 
it is the same as the ultimate Infinite, Who is 
the source of all Creation and the fountainhead 
of all Life. 

{b) Mind and Soul. Our soul is, as 
already said, a drop of the ocean of ultimate 
Absolute Reality, “Satta-Purush” ( 5^ ) 

or “Haq” ( ), but several people confuse 

that final stage with the lower stage of “Om”^ 
() or “Brahm” ( ^ ). Some of us look 
upon “Brahm” as the final Lord, and soul as- 
a particle or drop of His ; but it is not so. 
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Brahm is not our final God, nor is soul a drop 
of His. Our soul emanated from “Satta- 
Purush” who is our real Lord ; it is our Mind 
( ) that comes from “Brahm”. Just as in 

its profound essence our soul is the same as 
“Satta-Purush”, similarly in its deep reality our 
mind is one with “Brahm”. Through mystic 
transport both reach their respective origins ; 
the mind gets merged in “Brahm” or “Om” 
(who is after all a Reality of the Second 
Order) ; but the soul goes higher up to “Satta- 
Purush”, and becomes one with Him. He is 
true Reality of the First order, the Ultimate 
Absolute Transcendent Lord. 

(c) Three forms of the Mind. Our 

mind has three forms, or we can say that man 
has three minds :— 

(*■) Material Mind ( ) i. e, the 

mind as it is in the physical body, with its 
lower tendencies and limited capacity. 

(«■) Astral Mind ( ?r ) i. e. the 

mind in the astral body, with its subtle powers 
and higher tendencies. Here it is one with 
“Niranjan”, who is mind for “Brahm” or 
•“Om”. 
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(iii) Causal Mind ( ) i. e. the 

mind in the causal body, with its subtlest 
powers and highest tendencies. Here it is one 
with “Brahm” or “Om”, who is mind for 
“Parbrahm”. 

Unless we go beyond all these three minds 
or three forms of the mind, our soul is not 
completely uncovered, and we do not behold 
naked Spirituality. 

(d) Knot of the conscious and the un> 
conscious. Generally, we talk of mind or soul, 
as if they were but one entity. Mind ( MS ) 
and Soul ('g'SH ) are in reality two things ; but 
for purposes of this world they are so closely 
joined, that they may be looked upon as one. 
This is the subtlest form of the Knot of the 
Conscious and the Unconscious ( MS %HK ^ 
^ ). 

The real living entity is the soul ; mind in 
itself is inert and a reality of the second order ; 
«t is the soul that puts life into it, as also into 
the body. Here in this material world, all 
these things, body, mind and soul are closely 
joined together by strong ties of desire, and 
bound hard by the chains of egoism and 
delusion. This is the Knot of the Conscious 
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and the Unconscious ; soul is conscious, all 
•else in man is in itself unconscious ; it is the 
•soul that lends them consciousness and power. 

{e) How to open this Knot. "Shabad 
Yoga” teaches us how to sunder them apart, 
and take each to its source or fountainhead. 
Through transport is this hard knot unravelled, 
and the soul set free from the slavery of the 
body and mind. Matter mixes with matter, 
■mind goes up to “Brahm” ( ^ ) and gets 
absorbed there, and the soul flies higher up to 
Satta Purush and merges in that Highest 
Being. This is the true conquest of the Spirit 
over the Flesh. 

5. Recapitulation. We have seen that 
Salvation can be had now and here. By 
mystic flight we can cross the portal of Death 
and have experience of the next world, i.e. 
transcendent planes, before our soul finally 
leaves the body. If we do not know God 
in our life-time, there is no surety that we 
would go to Him after death. But dying 
before one’s death means simply the with¬ 
drawal of the spirit-current from the physical 
plane inside and up into the Astral, Causal, and 
^Spiritual spheres. 
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Man is the microcosm of the whole 
creation, the macrocosm ; in him are all 
treasures, all subtle worlds, and even God, 
Human body is the true temple of God, for 
He abides in the deep recesses of our being, 
and can be worshipped only inside ourselves. 
The more we recede into ourselves, the nearer 
we get to absolute Reality. All is within us, 
but not as a part of our body ; it is in our deep 
spiritual essence and being, concealed in 
several covers of different kinds of bodies,— 
Physical, Astral, and Causal—which lie one 
under or within another. Although for 
practical purposes, our mind and Soul are one 
thing, yet in reality they are two separate 
entities. They are bound up into a knot, and 
Shabad-mysticism alone opens this hard knot 
of the “Conscious” and the “Unconscious” ; 
and frees the Conscious soul from the entangle¬ 
ments of the Unconscious matter and mind. 

Mind is an essence of Brahm or Om who 
is a Reality of the second order, while soul is 
an essence of (Satta-Purush) who is the 
absolute ultimate Reality. Our true being is 
Soul and our true Home is with Satta Purush, for 
below Him it is all relative Reality. Going up 
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there into the bosom of the ultimate transcen¬ 
dent Truth, we are not ensnared again by 
Phenomena ; reaching that true Home of bliss^ 
we suffer not again the pinch of Delusion. 
There we behold the absolute Truth of 
Supreme Oneness, that comprehends and 
penetrates all ; there we experience the rapture 
of naked Spirituality and the ecstasy of Divine 
Light; there we exist in the Existence of the 
ultimate Absolute, and live in the Life of the 
true Transcendent. And for transport into 
those spiritual realms, the vehicle is “ Anhad 
Shabad”. 



CHAmrER II 
SHABAD 

Shabad alone takes us into the innermost 
recesses of pure Spirituality ; it alone casts off 
from over our eyes the veil of ignorance and 
delusion, and shows us naked Truth in its 
divine glory and celestial splendour. In a 
moment of eternal consciousness of Shabad 
does the soul embrace the whole of cosmos, 
and comprehend the Totality of Being ; in a 
maddening rapture of its spiritual ecstasy does 
it behold the light of transcendent Truth and 
bathe in the radiance of divine Glory. We are 
ignorant of that Glory and have forgotten our 
true Home with God ; and therefore suffer a 
perpetual round of misery and trouble. This 
ignorance, however, is not intellectual, this 
forgetting is not mental. It goes deep into 
our being ; it is stuck firm to the root of our 
existence. If we be anxious to shake off this 
chronic lethargy and come out of this universal 
oblivion, we should try to get “Shabad”. 

1. Transcendent. “Shabad” is a super¬ 
conscious transcendent entity. It can neither 
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be heard with the ears, nor uttered by the 
tongue. Pen cannot write it, language cannot 
describe it. It passes all human perception 
and conception ; it transcends all limitation and 
dependence ; it goes beyond all duality and 
realitivity. For its transmission it does not 
depend on any material element; it penetrates 
all things and beings. 

This “Shabad” is the essence of all 
Reality and Existence ; this divine “Word,” 
this Heavenly Harmony, this celestial 
Music—it is the Light and Life of all 
Creation ; it is the very being of the ultimate 
Absolute. It is a Supreme Current of 
Spirituality, a wave or tide in the ocean of 
Godhead. It permeats all Creation, it pervades 
the whole Cosmos. Only the transcendent soul 
■can come into contact with it ; only in a super¬ 
conscious rapture of mystic transport can we 
touch it, and know it; only in a divinee ecstasy 
of spiritual flight do we embrace it ; only in a 
moment of eternal consciousness do we become 
■one with it. It is no concern of the physical 
senses or mental faculties. 

wft* Bmy Are gsart ii 

Without eyes is it seen, and without ears is it heard. 

—Adi Oranth Sahib. 
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V/ 3 / 3 V > 

J (V 

Without ears and without lips is that '‘Voice*’ known 
and all can know it, Turks, Kurds, Persians, Goavians 
and Arabs. —Maulvi Bum, 

Save Shabad-mystics none knows the high 
spiritual realms of mystic transport. 

^ V2/* 

Those places have I seen, and those stories have I 
heard, and into that condition have I gone, which none 
doth know. — Chishti. 

^Tif ^ ^ ^ I 

f^wir^ iitf, ^ ^ H 

Of “Shabad** doth every one talk, but that “Shabad” 
is Transcendent. The tongue cannot utter it ; only the 
soul can behold it and know it. — Kahir Sahib. 

(•^ J b y ^ 

Reveal Thou to my soul that sta^^e, O Lord, where 
without words do we talk. —Maulvi Bum, 

In those spiritual realms the transcendent 
“Shabad” resounds without any medium, and 
'the soul talks without the lips and the tongue. 

(3*- yf ^ ^ 
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Like God without hands and without feet doth the 
Guru act ; and without speaking doth he give lesson to 
his disciples. — Ibid* 

“Shabad" cannot be put into words ; it is 
a spiritual transcendent lesson which goes 
direct from the soul of the teacher to the soul 
of the pupil. It passes from soul to soul, 
directly and intuitively, without any media or 
means. What Guru tells us orally is but an 
attempted description of or a pointing to this 
transcendent “Shabad”, which in itself can 
never be expressed in words or language. 

2. Mentioned in all Religions. “Shabad” 
is mentioned in the sacred books of all religions 
under various names, but those religions are 
unaware of it ; for they confine themselves to 
the surface-meaning of words, the profound 
mystic significance of which can be unearthed 
only through a transport of the soul into realms 
etherial and divine. In the Sikh scripture, 
“Adi Granth Sahib,” this Essence of God, 
or Being of the “Most High,” has been 
expressed by such words as “Nam” (J5 t>(— 
Name)f “Dhun” ( —Music), “Sar Shabad” 
( wre—Real Word), “ Sachcha ” ( — 

Truth) ; “ Sat Shabad ” ( —True 

Word) ; “Anhad Shabad” (tHTStne hbh— 
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Eternal Word) ; “ Bani ” ( a’JS)—Word) ; 

“Guru Bani” ( W3 —Guru’s Word) ; 
“Akath-katha” (wre av—Unutterable utter¬ 
ance) ; and “Ajapa-jap’’ ( wavp »TU4—Unrepeat¬ 
able Repetition). Hindus call it “Nad” ( —‘ 
Music ) ; or “Akash Bani” ( anifr— 

Heavenly Voice), Mohammadans “Kalam-i- 
Jlahi ” ( — God’s word), “ Nadai- 

asmni” (—Heavenly Harmony) or 
“Ism-i-Azam” ( ,.^“‘'1 (•-I—Highest Name), and 
Christians “ The Word 

In their writings Greek mystics also mention 
this “Shabad” ; for instance, Socrates says that 
within himself he heard an inner Sound which 
transported him to realms transcendent and 
divine ; and Pythogoras also makes a mention of 
it. When we read of the “Music of the Spheres,” 
it is perhaps a reference to this transcendent 
Shabad. Similarly “Logos” seems to point to 
this Spiritual current. 

As there are five forms of this Spiritual 
transcendent music up to the Final Stage, 
this mystic method of “ Shabad ” is also 
•called the “Path of Five Melodies” ( uti 

). This practice of “Shabad” is usually 
called “Shabad-Abhyas” ( ), because 

“Abhyas” means practice, and “Shabad** means 
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this Eternal, Divine, Transcendent Word. It 
has various names, but all point to the same 
thing—the transcendent Current of Spirituality 
which emanates from the Absolute God and 
resounds in all planes and regions, creating and 
sustaining all life and being. 

And as in this mystic path, our soul, which 
is called “Surat” ( gtrl), is to be united with 
the transcendent “Shabad”, this practice is alsa 
termed “Surat Shabad Yoga” 

Yoga means union. “Sahj” ( iTatl) being a 
spiritual transcendent state of beautitude of 
the soul in “Satta Loka”, the goal of this mystic 
method, this practice of “Shabad” is also- 
known as “Sahj Yoga” ("nTra Sat). 

TmS ^ TW ^ H wfe I 


I S* HIW 35 I ^35 saw f35Tfe I 
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To attain to “Sahj” every man doth desire, but 
without Guru he reacheth it not.-..In the three “Gunas" 
(qualities) “Sahj” cannot be had, for in delusion are these 
three “Gunas.” In the Fourth Realm is “Sahj” and 
“Gurmukh” (devotee of the Mystic Adept) alone getteth 
it. — ddi Granth Sahzb>- 




SOXniD-CORRBNT 


215 


“Sahj” also means easy and natural, and 
in this sense too this name, “Sahj Yoga”, is 
appropriate to this mystic school. This 
practice of Shabad is also known as “Sultan- 
ul-azkar” ), the king of all Repeti¬ 

tions. “Sultan” means “King”, and “Azkar” 
is the plural of “Zikar” ( ), which means 

“Repetition.” Other practices inculcate repeti¬ 
tion of holy names of various languages ; but 
this king of all gives us for repetition, not any 
word of this world, but the transcendent 
“Word” of God to be uttered and grasped by 
the naked soul on high spiritual planes. Thus 
by various names has this transcendent entity 
been mentioned, but there is nothing in a name. 
“A rose with another name would smell as 
sweet.” 

Call it what we may, it is the transcendent 
and all-pervading form of God, it is His heart 
and soul, His essence and existence. His life 
and light ; it is God’s very Being, His very 
Self; but it manifests itself in the form of 
Divine music, unending and eternal, which has 
also been called :— 

(a) Bani ( ) or Sound-current. 

fS J 
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O seek thou that Music which never dieth ; O find 
thou that Sun that never setteth. —Maulvi Rum. 

That Sun is visible to the naked soul alone, 
and that Music audible to spiritual ears only. 
The world at large does not know of these ; 
the mystic alone hears that Harmony, and 
beholds that Light. 

)1 

Within himself hundreds of voices doth he hear ; 
but of these even the man next to him getteth not an 
inkling. — IHd. 

We do not hear that “Voice”, because our 
ears are clogged by the dirt of worldly desires ; 
and our minds have got the rust of sinful deeds. 

\J 

^ 

Thine ear those Melodies doth not hear, for by evil 
deeds hath it been polluted. — Ibid. 

But if it be purified by the inspiring words 
and enobling company of mystics, it can hear 
that Eternal Melody. 

a % Ass' i Thr ii'ti ii 

With the dirt of many lives is it rusty ; and in the 
company of mystics is it cleansed. —Adi Oranth Sahib. 
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Mystics clean away the dirt of our mind 
by applying the soap of “Shabad” or “Nam”. 

^3 wa I % WBR iqfe II 

Mfe vniT figr I Xlv) JS’V 8 §3I ii 

When clothes get dirty, they are washed with soap ; 
when the mind is polluted with sins, by Nam is it washed. 

—Guru Nanak. 

Upnishads also mention this Shabad at 
various places. For instance in the Nad Bind 
Upnishad of the Rig Veda, we have— 

5IW5Jlt BflB I 

II 

In the beginning of this practice, many loud sounds 
he hears. Gradually they increase in pitch, and are 
heard more and more subtly. The sounds are at first like 
those of the ocean, clouds, kettle-drum, and cataracts ; 
in the middle (stage) those of ‘'Mardala** (a musical 
instrument), bell and horn. 

—Nadabindu Upnishad. 33, 34. 

The first are elementary sounds} true 
^‘Shabad^' begins with the astral music of 
hells and conches. 
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Where the abode of the beloved Lord is, none doth 
know, but this much that from it cometh the ringing 
of the bell. — Ihid^ 

Similarly in the books of Theosophists we 
have a reference to the inner sounds. 

**The first is like the nightingale’s sweet Voice, chant¬ 
ing a song of parting to its mate. The second comes as 
the sound of silver cymbals of the Dhyanis awaking the 
twinkling stars. The next is as the plaint melodies of the 
ccean spirit imprisoned in its shell. And this is followed 
by the chant of *‘Vina”. The fifth like the sound of 
bamboo flute shrills in thine ear. It changes into a 
trumpet blast. The last vibrates like the dull rumbling 
of thunder cloud”. —Voice of the Silence'*, 

If by our soul we ascend up into the 
firmament of the Astral plane, we shall be able 
to catch hold of the divine melody. 

c-Jib ^^5 j] 

Bring the firmament under thy feet, O thou brave 
man, and listen thou to the melodious Song coming from 
the heaven above. ^Maulvi Bum^ 
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The song goes on day and night, but as 
our inner ears are closed, we cannot hear It. 
j} 

0>^r vir'* U^/ 
o(ji> U-£ ^JIJf jj 

“Loudly doth the voice of God reach mine ears”,, 
saith the Prophet, “but a seal hath the Almighty put on 
thine ears, and therefore from that voice thou dost not 
learn.” — Ibid. 

The Voice of God cometh from above 
and reverberateth in all planes and spheres. 
“The Most High” invites us up into His bliss¬ 
ful mansions, but we are too intricately 
entangled in the meshes of this world to have 
an ear for that Divine call. 

fiM tjCiSj )y 

From the high turrets of Heaven art thou called - 
I know not why into this snare hast thou fallen. 

—Khwaja Hafiz. 

We can hear that Divine Call only if we 
shut our ears to external sounds ; and close 
our eyes to external sights. If we stop the 
outward flow of our spirit-energy through these 
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openings, and direct the soul-current inwards, 
we shall experience mystic raptures and 

-ecstatic transports. 

oix; j jjj 3 aij 

ji ri / 

O, close thou thine eyes, thine ears and thy lips ; and 
if the secret of God thou dost not behold, then laugh thou 
at me. —Maulvi Bum^ 

?ra, to TOiie to^ib i 

THBot TO-JTJ ITO 35<ji* 33 II 

Shutting the three doors, O listen thou to the Music 
of ‘*Anhad” ; in the trance of ‘‘Sunn’*, O Nanak, neither 
isiit morning nor evening. —Adi Oranih Sahib, 

^ I 

Rot ^ H 

Close thou thine eyes, thine ears, and thy mouth, 
-and listen thou to the subtle Anhad Shabad. 

^Kahir Sahib. 

Our soul is a very subtle spiritual entity ; 
it can comprehend and grasp transcendent 
truths without the aid of physical organs and 
mental faculties. 

5^ vj43 4- j 4- 

The “Will” of God is the soul, His divine Secret; 
and without the tongue and palate doth it talk. —Niaz. 
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Prophet Mohammad says in the holy 
Qoran 

Soul is the “Commandment” (or “Word” or “Will”) 
of God. —Qoran. 

This “Will’' is one with “Shabad”, the 
infinite and eternal “Word”, which is without 
beginning and without end ; all-pervading and 
all-penetrating, transcending all distinctions 
and limitations, ultimate and absolute, one with 
Existence and Life, the final Reality of all 
realities. It is not bounded by anything. It is 
all in all, boundless and eternal, infinite and 
ever-lasting. 

^ ^ I W0 PTSTfe II 

“Bani” ringeth in all the four “Yugas” (Ages), antJ 
the very truth doth it utter. —Adi Granth Sahib. 

This eternal transcendent “ Story of 
Truth ” through all time is told ; but we hear 
it not for we are gross, and the Truth is subtle 
and absolute. On the subtle spiritual planes 
alone is it heard, and grasped, and embraced, 
and entered. 
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This “Story” resoundeth in all the seven heavens, 
•but alas ! the short-sighted know it not. —Khwaja Hafiz. 

This “Story” or “Bani”, cannot mean any 
writing in a language. No it envelopes all 
-space, and permeates all life ; it reverberates 
through the range of infinite time, from 
-eternity to eternity. 

gai P ^Sl BBS MB’Sl I ?5if * Msfb fwniTgi u 

From age to age existeth “Bani”, known as Shabad, 
or “nam”, sweet and dear. Adi Oranth Sakib. 

“Bani”, “Shabad”, and “Name”, all mean 
the same thing. This transcendent entity fills 
all space and reverberates through all time, 
but only the superhuman insight of mystic 
transport beholdeth it and knoweth it. 

jljl jl 1 ^ ^ 

^ 

The whole universe is full of this “Voice” ; only if 
thou openest thine ears and listenest to it. — Niaz. 

jb 

Ij OM 

Opening the ears meaneth only this, that any external 
sound thou dost not hear. — Ibid. 
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Then shall thou hear *‘ Eternal Speech ” that 
transcendeth birth and death. — Ibid. 

tt" 

tX« yl |,l} W. * «» j 

As it knoweth nor beginning nor end ; for this reason 
is[^,it called “Anhad” (Limitless). — Ibid. 

We seek for Bani outside in books, but 
true Bani is— 

3. Within Man. 
are >>13% wb) II 

Inside ourselves is True “Bani”, 

—Adi Oranth Sahib. 

It is by concentrating within ourselves that 
we can listen to that transcendent “Word”. 
Although this “Bani” is omnipresent, still we 
cannot come into contact with it unless we look 
inwards into our own selves. In this sense is 
this “ Eternal Voice ” within us ; it is in the 
subtle spiritual planes, access into which can 
be had only by collecting our consciousness 
inside ourselves. 

»lk3 rl3 ft5%3B I ftlf* ftw U 
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Inside is “Flame”, and in that Flame is “Bani”, 
that inspireth in us love for the true Lord. Ibid. 

fsral ^irarsi ^PI ^ %lf| mK I 

fR ^ gJlriT sn^ II 

A “Voice” cometh out of the flame of the Lamp ; 
but the trance of Transcendent knov/ledge alone heareth 
it, and none else doth hear. —Paltu Sahib. 

We all possess this wonderful jewel of 
“Bani”, but we are ignorant. It is in us, and 
for us, but we know it not. 

^ ^ ^ I 

^ ?ir% ^ l| 

None is poor, O Bhikha : rubies hath each in his 
bundle. But how to open the knot he doth not know, 
and hence is he a pauper. —Bhikha Sahib. 

Only by mystic transport can we get that 
jewel of spiritual Sound-current ; and that 
is true meditation of the Supreme Being. 

(a) Meditating on the Name of God. 

We often talk of meditating on the name of 
God, but we pause not to reflect what it means. 
First of all, what do we understand by “the 
name of God” ? God in Himself has no name, 
He is absolutely transcendent; He is infinite 
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and eternal, unbounded and unlimited. How 
can He have a name ? “Name” pertains to 
the world of Phenomena, this creation of 
relative existence ; but God is beyond all 
relativity and “manyness” ; He is the sole 
Absolute, one and indivisible, all-comprehend' 
ing and all-transcending, beyond all words and 
above all descriptions. He is truly nameless. 

To this it may be said that firstly we are 
not talking of the “Absolute” of Idealism, which 
is Impersonal and Transcendent, and which 
Philosopher Bradley denotes by “It”, but of 
the God of common Religion who is our 
Heavenly Father. Moreover, even though God 
may have no name in Himself, He has been 
given names by us. Against this it can be 
urged that the God of common Religion is not 
exactly the same for all religions. Further 
there is a large variety of names and epithets 
ascribed to Him. Now, which out of them all 
is to be selected for “meditation”? How is the 
selection to be made, why should preference be 
given to the favourite word of any one religion ? 
Arya Smajists say that “Om” (^1^) is the real 
name of God, but Sanatanists call Him “Rama” 
(^). Muslims prefer the word Allah, ( ) 

and Sikhs Wah-Guru Similarly 
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Other religions have their own special names for 
God. The question is—which is the true name 
of God ? If we say that all are equally good, 
it will not be a logical answer. Moreover 
different religions will not agree on this point. 
They quarrel among themselves, each trying to 
prove that its own term for God is His true 
name. 

But the more keenly baffling anomaly in 
the proposition before us is—how to meditate 
on a name ? How can we go on thinking on 
a word ? It is no fun thinking on the structure 
of the word for hours and hours, and thinking 
on the meaning does not improve matters, for 
by thus thinking we cannot coin new meanings. 
The meanings of a word are fixed by it usage 
and general acceptation among the people who 
speak the language. No word has any intrinsic 
meaning; it means whatever it is meant to 
convey by the writer or the speaker. Words 
are not conscious or living entities, it is we who 
infuse life into them and give them meanings 
and significance; it is to our past association 
that we understand words uttered by other 
people. Meditating on words cannot elucidate 
their import, thinking on a word cannot throw 
light on its implication and significance. In 
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fact meditating on a word in the sense of true 
meditation and not mere thinking, has no 
meaning; it is absurd and futile. 

Moreover even if this phrase be taken to 
mean our thinking of the lofty attributes of 
God, what good can accrue from it in the way 
of Realisation? By our subjective thinking, 
how can we hope to find out objective 
‘Reality’? 

Further as our imagination can never 
create new material, how shall we imagine or 
think of any new attributes of God ? And is 
our present stock of knowledge about God 
reliable and satisfactory that we should think 
out new phases of His nature ? Do we know 
anything about God at all ? Can we know 
anything with our Intellect ?—Know of God, 
Soul and other Transcendent entities ? No, 
we cannot, as has been conclusively shown in 
Volume I of this book. 

(6) Title Name of God. Then which is 
the true name of God, and what is the meaning 
of meditating on His name? This is a question 
that demands our serious consideration and 
careful thought, for this phrase is so very 
commonly used. In fact it is a translation of 
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one of the sayings of mystics, who always tell 
us to remember God and repeat His “Name." 
They remind us again and again that we should 
never forget His “Name", and that we should 
devote some time every day to meditating on 
His “ Name Now what they really want to 
convey by such words is that we should get 
hold of the “Transcendent Name". That true 
“Name" of God is not a word ; it is the spiritual 
entity of “ Shabad ” that reverberates in the 
subtle spheres of Transport. 

5IIII if, ^ l 
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In the world are millions of names (of God), but 
salvation they bring us not. His Original Name, 
which is a Secret Repetition, very few indeed do know. 

—Kabir Sahib. 

“Shabad" is the original, genuine, eternal 
name of God which is a secret or transcendent 
repetition. It is His Essence and Being, His 
unwritten Law, His unspoken Language. We 
are asked to sing praises of God, to do His 
“ Kirtan ” ( a1u3?5); and we sing and play on 
musical instruments. No doubt this has its 
own use and value, but true “ Kirtan ” is 
‘‘Shabad" ringing within us. 
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Know thou that “ Kirtan ” in Kali Yuga is 
Shabad only by this devotion canst thou get rid of 
thine egoism. —Adi Qranth Sahib. 

Singing hymns does not remove our 
egoism and vanity ; the real antidote for it is 
the inner transcendent Shabad. 

uf >l fen MTfti I 
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Egoism is a deep disease but the medicine is also 
within him (man). If (the Lord) shows His mercy, then 
practiseth he Guru’s Shabad. — Ibid. 

Through mystic practice of “ Shabad 
our soul flies up into subtle spiritual planes, 
and gets united with this transcendent, 
unuttered and unutterable “ Name ” of the 
Supreme Being. Then is it freed from Egoism 
and other weaknesses of the flesh. 

(c) “ Name ” is greater than Brahm or 

Om. This “ Name ” or “ Shabad ” is the 
highest entity above Prophets and Incarnations, 
Gods and Goddesses, Brahm or Om. 

UU % srm Nf, NUUfe II 

Greater than Rama and Brahm is “ Namegiveth 
it gifts and bestoweth it boons. —Tulti Bamayan. 
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Tulsi Das places “ Name ” above both 
Rama and Brahm, because they are under the 
control of “ Name ” or Shabad. 

^ m I ii 

^ I % g>T fJrsf TO first p 

3m g»T gro m ^ i m si? to ^ ii 

Formless and in form, both ways is Brahm indescriable^ 
eternal, unfathomable, wonderous ; but in my eyes 
greater than both is “ Name for by its power doth it 
control them. Both are transcendent, but by “ Name 
can they be realised ; “ Name ** is greater than Rama 
and Brahm, say I ? — Ibid. 

Not only this, Tulsi Das goes a step 
further, and says that “ Name is so great 
that even the incarnation Rama cannot 
adequately describe its greatness, 

Rifl ^ #T m TOt I ST m w snf II 
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How far shall I utter the greatness of “ Name;’’ 
even Rama cannot sing its praise. — Ibid^ 

Rama was an incarnation of Brahm or 
Om in the materio-spiritual creation, but this 
transcendent “ Name ” cometh from the 
highest stage, Satta-Name and Anami, in the 
purely Spiritual realm. How can Rama then 
guage the greatness of *’ Name”? 
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4. “Name” or Shabad—All in All. This 
Shabad, the true transcendent “ Name ” of 
God, is the real thing ; it is the staff of all 
Existence, the Life and Light of all things and 
beings, the source and fountainhead of all 
knowledge, the repository of all Truth. This 
“ Eternal Voice is genuine nectar that 
droppeth from the “ Most High,” it is true 
“ Bani ” that resounds in all space and through 
all Time ; it is true “ Kirtan ” that sings 
eternal praises of the absolute Lord. It is an 
ocean of Bliss and Love, highest, purest, and 
transcendent. It is the Ultimate Reality, the 
Absolute Supreme Being, transcendent, infinite, 
eternal; it is ail in all. 

(tf) Creator or “ Karta ” (^). This 
“ Shabad ” is the prop and support of the 
whole fabric of creation, it is the creator and 
sustainer of all worlds and universes. 

mt! tiB# itnmH i van viBma ii 
iranfl fqa^ atie t xn% i tptsb aeeii 

From ” Shabad ” is the earth, from “ Shabad ” is 
the sky, from “ Shabad ” emanateth all light. The 
■whole creation resteth on “ Shabad and this Shabad, 
O Nanak, abideth in us all. —Ouru Nanak, 
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Within ourselves is that Shabad which 
brings the cosmos into being, which creates the 
whole universe, and gives shape to every thing. 

wnf ^ I fire fy? ^ ii 

“ Shabad ” createth, “ Shabad ” dissolveth ; and 
“ Shabad ” again bringeth Creation into being. 

—Adi Oranth Sahib. 

1^1 
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This Sound createth the whole universe, and to all 
lights giveth it birth. — Shamas-i~Tabrez. 

»tM «MS yji>r¥ I cl vrisriH n 

“Name” supporteth all worlds and universes ; “Name” 
sustaineth Upper realms and the Nether world. 

—Adi Oranth Sahib. 

All religions state that ^‘Shabad” is the 
creator of the universe. Vedas say that the 
fourteen parts, “Chaudha Bhavan” (=^^1 ), 

of the world have been created by “Nad” 

( *11^ )» “Divine Music” ; and the holy Qoran 
says that “Qalima” ( r*^ ), “Word of God”, 
created the fourteen sections, “ Chaudha 
Tabaq ” (), of the universe. 

Christians have the same thing described in 
their Bible. The very first line of St. John 


runs:— 
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“In the beginning was the Word, and the Word was 
with God, and the Word was God. The same was in the 
beginning with God. All things were made by Him ; and 
without Him was not any thing made that was made.” 

— Bible. 

(b) Life and Light i. e. “Zindgi and Nur” 

(). 

‘‘In Him was Life, and the Life was the Light of 
men. And the light shineth in darkness ; and the dark¬ 
ness comprehended it not. That was the true 

Light, which lighteth every man that cometh into the 
world.” Jbid‘ 

This light does not shine among Christians 
alone, but lighteth every man that cometh into 
the world. This “Word”, this transcendent 
“ Shabad ”, is real Life and true Light. 
Physical light illumines only material objects ; 
but the “Word” lightens up all transcendent 
realms and spiritual planes. Ordinary light 
shows only Phenomena, only what “ seems ” ; 
but the Light of the “Word" reveals to us what 
“*s”, *. e. the Reality behind Appearance. 
Among Christians not only does Jesus Christ 
mention this Transcendent light but other 
mystics have also recorded their spiritual 
experience of it. St. Augustine says :— 

“I entered even into my inward Self, Thou being my 
Guide ; and able I was for Thou wert become my Helper. 
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And I entered and beheld with the eye of my soul (such 
as it was), above the same eye of my soul, above my 
mind, the Light Unchangeable, Not this ordinary light 
which all flesh may look upon, nor as it were a greater of 
the same kind, as though the brightness of this should be 
manifold brighter, and with its greatness take up all space. 
Not such was this light, but other, yea, far other from all 
these. Nor was it above my soul, as oil is above water,, 
nor yet as heaven above earth ; but above to my soul 
because it made me ; and I below It because I was made by 
It. He that knows the Truth, knows what that light is, 
and he that knows it, knows Eternity. Love knoweth it. 
O Truth, who art Eternity ; and Love who art Truth I 
and Eternity who art Love I Thou art my God, to Thee 
do I sigh night and day”. — St. Augustine. 

Of whatever caste and creed, all mystics 
who go into higher spheres within themselves 
mention this Shabad and this Light. 

fWK lani 7191 ft I II 

Without ” Shabad ’* is the world dark, and by 
*^Shabad” hath it been lighted. —Adi Granth Sahib 

In this world, true light for man is Shabad, 
without which he remains ignorant. 

wVd I 25 B Jof §31 II 

Without Shabad is darkness within man ; his 
goods he getteth not, nor endeth his cycle of birth and 
rebirth. — Ibid^. 
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Mystics, eastern and western, all strike 
the same note. Shabad is true Light that 
illumines the dark recesses of our being, it is 
real Life that vibrates in the slender cords of 
the spirit. Our soul is, so to speak, imprisoned 
in the body ; but confined in the cage of the 
physical frame, this bird of heaven can through 
this transcendent “Word” regain its freedom 
of Spiritual life. For our soul there is no 
other way of liberation save this “ Divine 
Melody ” that draws it up above all matter 
into realms purely spiritual and transcendent. 

Jlj L-i ^ 
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If even an inkling of those “Melodies** do I give thee, 
then would thy dead soul rise from its grave, 

—Maulvi Bum. 

This body is the grave of the soul, for it is 
so to speak, buried in this earthly mould ; and 
“ Shabad'* draws it up out of this grave as at 
magnet attracts a needle, 

ot i 
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Without Shabad is the Soul blind ; say where can it 
go to ? The way to Shabad it findeth not, but falletb 
into delusion again and again. —Adi Oranth Sahid. 



236 


MYSTICISM 


(c) Nectar, *. e. “ Amrit ” And 

what is true Nectar ? and where is it found? 
is it outside in physical objects ? in the Moon 
or the Ocean ? in books or sacred places ? or 
in jungles or mountains ? 

No, it cannot be in these things, for all 
physical phenomena and material objects are 
subject to dissolution and decay. If it were 
outside in any of these things, then those should 
not decay and wither; but every thing dies. 
Hence nectar is nowhere outside. It is inside 
man. True Nectar is Shabad. It brings us 
eternal life of the Spirit. Other so-called 
elixirs are either mere chimeras or nectars in 
name only. “ Shabad ” unites us with the 
Lord and takes us to the transcendent stage of 
immortality. This alone is therefore genuine 
nectar and true elixir; this alone transports us 
to the very core of Life and Being; this alone 
takes us to the innermost recesses of Truth and 
Reality; this alone gives us eternal bliss and 
beatitude, 

Uig tft >1* TMftiB vl, W? 75 vfew 1 
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In thine ownself is nectar full to the brim; but 
without Guru thou gettest not its taste ; just as the deer 
knoweth not its musk but keepeth wandering hither 

and thither.Without “ Shabad ” every man is mad, 

and wasteth away his life in vain. “ Shabad ” alone is 
the sole nectar; and Guru’s devotee alone findeth it, 
O Nanak. — Ibid^ 

True nectar that gives life and light, bliss 
and immortality is within man ; it flows out of 
the current of Anhad Shabad. 

wftj3 Bwoe ii 

Nectar raineth from “ Anhad Bani — Ibid. 

In Anhad Bani is real nectar, but we 
cannot get its effect by talking or thinking 
or reading or singing. It cannot be described ; 
it is only to be tasted. 

TTOT ?l, aTOTt i 

“Name” is true Nectar, but what can we say ? Who 
niergeth in “Shabad”, he alone drinketh it, and knoweth. 

—Ibid. 

»!3l^ wftts sfew I II 

Inside is the well full of nectar, and by “Shabad*" 
doth the soul take it out to drink* — Ibid, 
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Thus true nectar is in our ownselves ; it is 
Shabad. All other nectars of the world are 
mere tinsel ; they are sham ; they do not give 
us eternal life or bliss ; they do not transform 
our being. External nectars are mere forms, 
hollow and empty of the Reality of “Shabad”, 
which perhaps once was in them. 

If a jewel be wrapped up in a piece of 
paper, the value is not of the paper but of the 
jewel that is inside. Similarly “Shabad” is a 
jewel. If it be bestowed on a man by a true 
mystic through an external ceremony, the 
value of the ceremony lies in the transcendent 
“ Shabad”. In itself, the ceremony is nothing ; 
it is the jewel of “Shabad” that lends it charm ; 
if it is void of that jewel, it has no value. 

Mystics deal with the real jewel ; religion 
holds tenaciously to outward ceremonies. We 
can never have true nectar unless we get it 
from one who possesseth it himself. Only 
mystics possess this nectar of “ Shabad only 
they can give it to others. Although “ Shabad” 
is in ourselves, yet the key is with mystics. 
Instead of getting true nectar from within, we 
try to find it outside in ritual and ceremonies, 
lakes and rivers, oceans and mountains, birds 
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and insects, trees and stones, the moon and 
stars, and where not ? We are ignorant and 
in the dark ; we seek nectar at the wrong place. 
Nectar is within us ; and if we go to a perfect 
mystic adept, he will teach us how to dig out 
this nectar of “Shabad” from within our own- 
selves. 

(d) Truth «.e., “Sachcha” (ne). Further, 
what is Truth ? Truth-telling is not the “Truth” 
for when all men die and the world is dissolved, 
this truth shall also disappear and vanish. 
Truth should be eternal and everlasting. More¬ 
over in the world of Phenomena, it is all relative 
Truth. What is absolute Truth ? Shabad 
alone is that Truth ; it cannot die or vanish ; 
it liveth for ever and anon, for all ages and 
times. It is indestructible and eve-lasting, 
the Truth which was, is, and shall be. 

nnf% I ire i d ^ i 
M ^ TO II 

In the beginning was the Truth; at the commencement 
of the Ages was the Truth ; now is the Truth, and, 
O Nanak, ever shall remain the Truth. — Ouru Nanak. 

To know that absolute and transcendent 
Truth, we have to come out of our vanity and 
presumption of intellectual attainments, and 
enter the domain of Devotion and Transport. 
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O, for a moment relieve thou thyself of all thjr 
learning and piety, and take thou a drop from the cup of 
the mystic adept. —Khwaja Hafiz. 

In drinking from the vintage of Love and 
Devotion to the mystic adept, that transport 
us to realms divine and spiritual, do we find 
Truth. It is the ecstasy of mystic rapture that 
opens to our inner eyes the transcendent Truth 
of the rarest essence of Existence and Being. 
“Shabad” is the Reality of all realities and the 
Truth of all truths. By knowing this Truth, 
we go into the land of super-conscious, eternal 
bliss. 

UB B wTb gai bib i 

Bfft wife Si, BB BfWwi §BBTB II 

Who realiseth “Truth”, findeth he bliss in all the 
four ages; killing egoism and desire, “Truth” doth he 
cherish in his heart. —Adi Qranth Sahib. 

Truth gives us bliss, Truth gives us 
wisdom. Having known this absolute Truth 
once, we can never unknow it. When once 
our soul realises its union with Shabad, it ever 
remains one with it. 
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K fffirafb, fen lira ^ni Tife ii 

True wisdom hath he in whom Truth abideth. Who 
hath been united to Truth, never again is he separated 
from it, and in the True Home doth he find abode. — Ihid, 

fMfewii s feet, n ftifewT ufe II 

Who is united (with the Lord) once, he is separated 
not if really he is united. — Ibid. 

This Truth takes us to the Lord, but first 
it cleanses us of impurities. In liberating us 
from the thraldom of ignorance and sin, it 
works like magic. 

nf mnp Mni fi% i 

jnsn fe?5 ng ii 

"Truth” is the antidote for all ills ; and all sins doth 
it wash away ; who hath in him the treasure of Truth, 
saith Nanak, (findeth he this effect). —Ibid, 

This absolute eternal Truth does not get 
old or rusty. The maxim of “ Old order 
changeth yielding place to new,” does not 
apply to it. Ever the same, fresh, invigorating, 
elevating, life-giving, sublime, and transcendent, 
no dirt can touch it, for it is one with the 
ultimate Reality. 

ng uBiei s HIM H ftst ^ ii 

Truth becometh not old; "Nam” getteth not unclean. 

^Ibid. 
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Shabad or “Nam” is the final absolute 
transcendent Truth ; it can never be false or 
old or unclean; it is ever the same—the 
ultimate Truth of all Reality. 

(e) Knowledge, i. e. “Gian” ( ). 

And what is real knowledge ? As shown in 
Volume I, Intellectual understanding is not true 
knowledge, for it changes from time to time 
and from place to place. Different with 
different people, it is unrealiable and uncertain. 
Shabad alone is true and real knowledge. 
Among Chinese mystics, this appears to have 
been known by the name of Tao. It is not 
theorizing and reasoning like intellectual 
knowledge; it is direct mystic intuition, it is 
subtle spiritual insight, it is transcendent reali¬ 
sation. When we become the very Reality 
that we want to know, there is no scope for 
doubt or uncertainty. When the soul comes 
into contact with Shabad, it is drawn upwards 
from Phenomena into Reality, and eventually 
merged into that ocean of Being. 

ftjwTS ^5 wioiii fife I 

True knowledge and meditation is Shabad ; Unutter¬ 
able is it called. — Ibid, 

Direct realisation of Truth, this mystic 
insight is realiable; for it is not intellectual 
understanding but spiritual becoming. There- 
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fore this true knowledge controls our life of 
actions, and stops us from going wrong. 

(*■) Curbeth Passions. “Shabad” alone 
has the power of bringing the mind under 
control and uprooting evil desires ; “Shabad’* 
alone can overcome the Satanic tendency in 
man, and assert the supremacy of the Spirit 
over Flesh. It is no joke to subdue the mind. 

When from eternal Transcendence, God placeth His 
foot upon it, then by “Heavenly Harmony” is it curbed 
and controlled. —Maulvi Bum, 

^ I 

^ I 351 ^ II 

By listening to “Dhun" (Melody) is the mind con¬ 
trolled ; yieldeth it not to millions of efforts ; by listening 
to “ Dhun " alone is it controlled. 

—Badha Swami Sahib. 

fesnw ww srae i bh ii 

Shabad burneth all desire, and Guru’s devotee flndetb 
light (Flame) within him. —Adi Qranth Sahib. 

When the soul comes into contact with 
Shabad, it is transported to higher spheres, and 
all lower tendencies leave it. The five passions 
of man viz. (*) “ Kama ’* (TO—Lust), (*») 
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“ Krodh ” (s^—Anger), {in) “ Lobh ” (#«? 
—Greed), {iv) “ Moh ” —Attachment) and 

(v) “ Ahankar ’* —Egoism) go out of the 

devotee in the regions of the Materio-spiritual 
Plane in the shape of small boys. Therefore 
the great mystic Kabir says :— 

qHl w ^ II 

Killing all the five boys, be thou devoted to the Lord. 

—Kahir Sahib. 

If by Shabad we kill all the five passions, 
then our devotion to God shall be perfect and 
unhindered, and we shall be able to attain to 
an everlasting union with Him. Egoism is 
deep stuck in man’s nature ; nothing can 
eradicate it except this Transcendent Music. 

jf] 

j) j jX( j 

When the beat of that Drum reacheth thine ears, 
from egoism and jealousy doth it liberate thee. 

— Shamas-i-Tabrez. 

That subtle Music of the transcendent 
Drum of the Causal Plane transports us into 
subtle spheres, beyond human Vanity and 
Egoism and above the slavery and bondage of 
flesh. Thus it is by means of “Shabad” alone 
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that we can overcome temptations, and drive 
out the devil in us. 

“Shabad” gives us that true knowledge, 
which does not die or change; and which 
transforms our very being. This knowledge is 
not theory but direct realisation, not conjecture 
but inner spiritual experience, not thinking but 
transcendent becoming; it is to become the 
ultimate Reality ourselves, 

fhS 719 991 ^191 II 

Without “Shabad” is the whole world mad. 

—Adi Granth Sahib. 

The world is mad because leaving aside 
true spiritual goods, it goes after tinsel, after 
material gain. We do not achieve the object 
of our life if we fail to realise Self and God. 
This we can do only through Shabad, and 
therefore if we do not get Shabad, we merely 
waste away the days of our life. 

999 9 9T9f9 ^ ^9 I ^ fh? W% II 

Who knoweth not “Shabad” he is blind and deaf; 
what doth he come into the world for ? — Ibid. 

(/) Bliss Anand ( ). And what is 

true happiness ? How do we attain it ? Real 
happiness is not to be found in sensual indul* 
^ence. All pleasure of the senses is superficial 
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and ephemeral; it is not lasting, it is there 
for the moment and then no more. Moreover 
there is no unalloyed happiness in this world. 
All our enjoyment is tinged with sadness, all 
our pleasure mixed with pain. The conse¬ 
quence of indulgence in sensual pleasures is 
invariably disease and suffering. 

^2 I ^ H »t3 ii 

^31 * fwgTBl aaf i rn% ii 

Too much enjoyment resulteth in pain, indulgence in 
sensual pleasures endeth in disease and dejection. Pleasure 
removeth not pain, and in delusion doth the man come 
and go. — Ibid. 

Can we call that experience happiness,, 
which ends in pain and misei y ? No, happiness 
should end in happiness; it should be positive 
and absolute. “Shabad” alone affords us such 
true happiness and Bliss. 

"533 -qs 313# TO 313 II 

In the union of the soul with “Shabad” is happiness ; 
in the realisation of the Almighty Lord is Bliss. — Ibid. 

True bliss lies in the practice of Shabad 
and mystic transport of the soul into realms of 
absolute Reality. When one drinks true 
nectar of Anhad Shabad, he attains to a state 
of supreme bliss. 
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"Anhad Bani” raineth nectar, and giveth peace to 
mind and body. — Ibid. 

If we think deeply, we shall find that all 
peace and happiness is within ourselves ; it is 
due to our own attention that we get pleasure 
from external objects. Pleasure lies in the 
first instance in concentration; anything that 
leads to the concentration of the mind gives 
pleasure. But if our mind be absent, nothing 
can give us pleasure, not even the most fas¬ 
cinating thing on the face of the earth. 

Swami Ram Tirath in his writings brings 
out this point very clearly by observing, that in 
childhood we take delight in our toys ; but as 
we grow up, the object of our attention and 
interest changes, and with it the source of our 
pleasure. The toys of our early days give us 
pleasure no longer. It is now something else to 
which our thought is riveted, such as books, or 
games. But a time comes, when these too cease 
to give us delight. When we are full of youth¬ 
ful energy and passion, it is love for the other 
sex that is uppermost in our mind. Nothing 
is so charming as a wife j but that wife too 
gives place to still other things in her turn. 
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Now it is children that we want, and then it is 
fame and glory. The circle of our pleasure 
goes on shifting its centre as we grow up, and 
the things that yield us pleasure vary from 
moment to moment. 

If pleasure was objective in things, then 
those things should please us always. But 
there is hardly anything in the world that 
gives delight to all men, and at all times. For 
our amusement and entertainment, we want 
different things at different times ; one thing 
will not do. This clearly shows that pleasure 
is not in things as such; it is due to our 
attention. The chess-player engrossed in his 
game, thinks that there is nothing as delightful 
as chess; the non-chess-player wonders how 
such an apparently tedious task can afford 
pleasure and recreation. It is our own interest 
and attention that lend charm to the things we 
take delight in. 

“True bliss is centred in the mind”. 

But mere concentration give us only a 
luke-warm satisfaction, which is not stable. It 
is neither intense nor lasting. Real happiness 
we can have only, if after concentration, we 
transport our soul by means of Shabad-practice 
into astral and higher spiritual planes. 
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Jin bliss am I, in bliss ; for Shabad hath my Gum 
manifested within me. — Ibid. 

Shabad gives us true beatitude ; Shabad 
transports us into a state of rapturous ecstasy. 

h iaJU. j jU 

If our Musician singeth but one tune, into ecstacy and 
^dancing would fall the pious priests. —Khwaja Hafiz. 

Shabad is wealth that can neither be 
stolen, nor robbed, nor drowned. Whatever 
we may do to a mystic, we cannot deprive him 
of this blissful treasure. It is his for good, for 
all ages and times ; in life, in death, under all 
circumstances, it is his, for it has entered into 
the very essence of his being, and coloured his 
very soul. 

Jljj iVilki b 

****" 

O for that wealth, which feareth nor decay, nor 
"thieves! so absolute is the transcendent treasure <rf 
mystics. — Ibid. 

The treasure of “Shabad” is inexhaustible; 
it yields us the highest, purest and most 
intense bliss. That bliss is positive and 
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absolute, transcendent and abiding, infinite and 
eternal. 

(g) Love, i. e. “ Prem ” ( W ). Shabad 
is not only an ocean of bliss, but also the 
consummation of all true and sublime love. 
Love at its climax is transcendent. The highest 
form of love is love in knowledge ; all worldly 
attachment is in ignorance and delusion. 
Shabad is a spontaneous and natural attraction 
of our soul for the supreme Being, and for other 
souls, who are all drops of the same ocean. 
This Shabad-attraction is mutual and reciprocal: 
The soul loves God, but He loves the soul even 
more intensely. 

iViU j) )) ip ^ 

If of His love didst thou know, then (wouldst thou 
find that) keener is He than thyself. 

—Bu AU Qalandar. 

“ God waiteth for man to regain his child¬ 
hood in wisdom ”, yea, in the transcendent 
wisdom of Shabad realisation. 

“ God findeth Himself by creation ”, when 
His creatures attain to Him through mystic 
transport of Shabad. Love between Shabad- 
mystics and God is conscious and natural, true- 
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and lasting, blissful and absolute. Shabad- 
mystics, therefore love all creatures and beings 
just as God loves all. He loveth all because alt 
are in Him and of Him. 

“We live, move, and have our being in 
Him.” 

Mystics’ love is a universal spiritual 
attraction in a rapture of divine ecstasy ; it is 
an expression of the transcendent knowledge of 
Absolute Oneness. When the Reality is One, 
there is no “other” to love. This Reality is 
compact; it is an indivisible Unity. All parts of 
it, so to speak, possess a natural transcendent 
affinity for other parts ; because in Reality the 
whole is one, and there are no parts. The 
“ Whole ” loves the “ Whole ” at every point. 
God is that whole, and so are mystics. They 
see but one Reality spread out in manifold 
Phenomena. During spiritual flights of mystic 
transport they go out of themselves, so to speak, 
out of their delusive appearance as men and in 
a flash of Divine Light become one with the 
absolute, transcendent Reality. Intellectually 
learned people opine that man cannot become 
God; but Shabad mystics through their 
devotion and love attain to the transcendent 
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Stage of Supreme Oneness. For instance can 
one go out of Time and Space ? Intellect says 
—No ; but mystic love says—Yes. 

rH) 3 

Reason saith, six directions there are and no way 
leadeth out of these ; Love asserteth, there is a way, and 
many a time have I gonefon that path).— Shamas-i-Tabrez^ 

As Kant points out, we cannot go beyond 
the “ Categories ” of the mind and understand¬ 
ing by thinking and reasoning ; but Shabad— 
that Divine and transcendent love of God— 
takes us out of Time and Space and above the 
sphere of Causation and Relativity. Mystic 
love transports us to realms that transcend the 
bounds of Reason. “ Shabad" carries us 
beyond all relativity and finititude into the 
bosom of transcendent Love ; and transports us 
into a state of inseparable union with the 
Supreme Being. God is love, and so is our soul. 
God is the ocean, soul is a drop. The drop 
beholdeth the ocean, and rusheth towards it in 
a super-conscious ecstasy of Transport. This is 
a subtle, spiritual, super-conscious, spontaneous 
attraction, inherent, irresistible, transcendent— 
a self-expression of the ultimate, absolute 
Reality, name it what we may—Love, or Bliss^ 
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or Ecstasy, or “Shabad^*. This loving Voice 
of God call!?, us up into spiritual realms. 

The Music of His love cometh all of a sudden, and 
from the clutches of greed and lust doth it liberate thee. 

— Shamas-i-Tabrez. 

This Divine Love is beyond all learning 
and above all thinking. 

Such a wine hath Thy miracle served to thy lovers,, 
as Learning knowth not and Reason findeth not. 

—Khwaja Hafiz, 

This transcendent “ Shabad is the 
“ Wine ” of mystic love, and those who drink 
of it are transported to divine raptures and 
spiritual ecstasies. 

Who telleth the unutterable story of Love, to that 
Beloved one shall I give my mind, and at His feet shall I 
fall again and again. —Adi Granth Sahibs 

^ ?5 nwA ?R5 wg teBRTR 1 
^ TO ftre WM ^iRiw ufia to 
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Without Guru Love thou canst not have; O think 
thou clearly in thy mind. God hath placed Himself in 
•Guru ; all thanks to^Guru who uniteth us with God. 

—Ibid. 

All credit goes to Guru, but unless he 
manifests this Divine Love in us, we cannot 
attain to high spiritual stages ; unless he opens 
this Stream of Shabad in us, we cannot get 
salvation and liberation from Maya and 
Phenomena. 

5. {a) Why “ Shabad ” attracts us 7 

But how is it that Shabad draws us up ? As in 
essence, “Shabad” is the same thing as our soul, 
there is a mutual attraction between the two. 
Both are made of the same material, if we may 
call it so, the same stuff. “Birds of a feather 
flock together”. “Like attracts like”. Every 
thing has a natural affinity and attraction for 
its fountainhead or source. The drop wants to 
merge into its ocean, and the stream flows 
down to embrace the sea. Our soul is a drop of 
“Shabad”, which draws it up as the magnet 
attracts a needle. It is a spontaneous, spiritual, 
expression of the inner being of our soul; it is 
a natural, super-conscious, transcendent attrac¬ 
tion of the ocean for its drop, of the sea for its 
wave. Nay, it is the deep, divine love of the 
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mother for her child, of the universal Mother 
of all creation for her spiritual child lost in 
Phenomena; this attraction is natural and 
spontaneous, spiritual and transcendent. 

(b) How “Shabad” takes us to the 
Highest Stage ? Being a purely spiritual 
entity, “ Shabad ” has access into purely 
spiritual realms. Gross things like “Pranas” 
cannot go into subtle spheres, but as “Shabad” 
is made of the subtless kind of stuff, if we may 
put it so, it penetrates all stages and enters the 
rarest essence of Existence. It cometh from 
God, it goeth to Him ; it is His essence and 
Being, His Life and Light. Therefore riding 
on it the soul also finds access into the highest 
spiritual realms, and attains Transcendent 
union with the Absolute Lord. 

(c) Five Melodies ('jA Mystics 

mention five “Shabads”, and they also say that 
“Shabad” is one ; it is the sole and single 
Reality. This seems to present a contradiction 
to certain people ; but in reality there is no 
contradiction in it. “Shabad” is truly and 
always one ; but its manifestations on different 
planes of creation are different. Just as ice, 
water, and vapour are not three things, but 
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only three forms of the same thing, similarly 
“Shabad” is one, but its forms are many. In 
the very highest transcendent realms, it abides 
as an extremely fine and subtle entity ; but as 
we descend towards less subtle regions, this 
“Shabad” also takes less subtle forms. It is 
always and eternally One, but as it passes 
through five different kinds of creation, it 
appears as so many different “Shabads”. There¬ 
fore mystics talk of its five melodies. 

jkff 

Every day resound five Melodies from the door of the 
“Most High’’. — Shamas-i-Tabrez. 

O hush thee, and listen thou to the five Melodies 
coming from heaven, but beyond these six is that seventh 
heaven. —Khwaja Hafiz. 

That transcendent Melody is not to be 
found in our six focuses of the Material 
Creation (’as =^). It reverberateth in the 
seventh heaven of the astral plane and above. 
Mystics of the highest spiritual stage, Hindus,. 
Muslims or any other, all mention the five 
melodies of Shabad. From the Astral plane 
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of “Turiya” upto the purely spiritual and trans¬ 
cendent stage of “Satta-Nam”, there are five 
main divisions, and in each of these Shabad 
appears with a different melody. Therefore 
the great mystic adepts count five melodies 
upto “Satta-loka” which is our true Home, 
beyond dissolution and decay. The path to 
that Home of ours of absolute spirituality is 
through these five Melodies. 

sn% qRl I 

As the thirsty findeth water, so hath Kabir found the 
five melodies of Shabad ; and thus doth he worship thee, 
O thou unutterable “Nirankar”. —Kabir Sahib. 

The five melodies ring within man. Un¬ 
less one reaches “ Satta-Nam ”, these five 
Shabads are not completed. Hence the perfect 
adept reveals all the five Shabads in us and 
takes us to our true Home in the highest 
spiritual realms. 

wfe tuft i ^ Ti3mg yw yyro i 
vg 333 yfeaiTg ys 3V 3^3 333 II 

Who showeth us our Home within us, he is a true 
Guru, perfect and knowing. Ringing and resounding of 
Five Melodies, this reverberation of Shabad is the sign. 

—Adi Oranth Sahib. 
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HIS Kiftsitn Via WWa ftint i 
SB€ 5» vRsaa ^ dm via infls vnt ii 

By eternal union with the Lord day and night, 
pacified is my mind and glorified all my house (body) ; 
and as into my house cometh my beloved Lord, resound 
the five melodies of Anhad Shabad. — Ibid. 

(i) True Melody. The lower melodies 
upto Brahm however disappear with the dis¬ 
solution of those regions, but the real essence 
of Shabad in Parbrahm and above is eternal 
and everlasting; and therefore one who merges 
himself in that true Melody goes beyond the 
sphere of Kala. 

^ ^ citfl a ^ n 

“Jap” dieth, “Ajapa” dieth, and dietb also “Anhad”; 
but the soul merged in “Shabad”, Kala toucheth not. 

—Kabir Sahib. 

Jap is recitation of words by the tongue or 
in the mind, t.e. “Baranatmak nam” HR) 

“Ajapa" is the Shabad or spiritual music of 
the first stage, i.e., Niranjan Desh; “Anhad” is 
the Shabad or melody of Brahm or Om. All 
these three die at the time of Dissolution, when 
the whole creation, physical, astral and causal 
is withdrawn into Brahm ; but the transcendent 
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■“Shabad” of Parbrahm and higher stages doth 
not die. That is the true, real Shabad of 
saints and perfect mystic adepts and is called 
“Sar Shabad” (WK which means real or 

true essence of Shabad. 

Guru Nanak praises Raja Janak, the 
mystic king, as by half an hour’s Repetition 
with “Vivek” (Discernment) he is said to have 
taken out a large number of souls from Hell, 
and landed them in “Swarga”; but Guru Nanak 
adds that that is not the method of saints. 
Their Repetition is “Sar Shabad”, which goes 
on for ever. 

Enxj unft ^ ti 

fiiMES rn» a TO H %a i 

flfwas TTO fi ^ t| 

Great is the king Janak, who did Repetition with 
^‘Discrimination.’* By half an hour’s repetition, he 
saved many sinners. Knowing this Repetition as such, 
saints did not adopt it. True Repetition is “Sar,” O 
Nanak, which even for an hour is forgotten not. 

— G^iru Nanak. 

This “Sar “ Shabad, the true and eternal 
Melody is found in the purely spiritual realms 
above Brahm or Om. It begins from Parbrahm 
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and goes up to Satta-nam and Anami, which is 
our true Home, and going where we return not 
into the imprisonment of “Kala,” nor fall again 
into the cycle of birth and death. To go back to 
that transcendent Home should be our ideal in 
life, and Shabad is the only means of transport 
into that Absolute Stage. 

(d) Surat (w^) and Nirat (f^ri). Although 
soul has been called by mystics as Surat,” 
yet in a narrower sense “Surat” also 
means the hearing power. Man has two main 
kinds of inner powers, which are made use of 
in the mystic practice of Shabad for crossing 
the vast regions which lie between the physical 
plane and “Satt-Loka.” Those powers are 
called :— 

(0 Surat fltrj) i. e., the Hearing Power of 
the soul, by means of which it listens to the 
melody of Shabad, advances in its course, and 
ultimately merges in “ Sar Shabad.” 

(ii) Nirat (f^^) i. e., the Seeing Power of 
the soul, by means of which it beholds subtle 
entities of higher planes. Sometimes the soul 
goes forwards with the help of “ Nirat”, i. e.' 
by seeing the path with its own light, just as a 
car goes on a dark road with the help of its 
headlights. 
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For every devotee in this practice of 
Shabad Yoga, it is essential to awaken these 
latent faculties of the soul to be able to make 
progress and find access into the highest 
realms ; and it is contact with Shabad that 
awakens these powers in us. 

6. Preliminaries to Shabad. Now the 
question arises ; how can we reach that poiqt 
where we come into contact with Shabad ? If 
our brain cannot comprehend it, our eyes 
cannot see it, and our ears cannot hear it, how 
can we become subtle enough to catch hold of 
it ? Unless we reach the Third Eye-focus, 
which is the entrance to the Astral plane, the 
window between the Material and the Materio- 
Spiritual Creation, we are not subtle enough 
to come into contact with it. How can we 
reach that point ? How can we collect our¬ 
selves at the Third Eye ? We can do so by 
repetition of holy names, i. e. 

(a) Simran or Ziker ( ), which 

is said to be the best method of collecting the 
scattered mind ; it is the first preliminary step 
in all mystic research. But which name are 
we to repeat, and where to fix our attention ? 
In answer to the second part of the question, 
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it is clear that we should collect our soul at 
the focus where its headquarters already are, 
viz., ‘‘Tisra Til,” f3vs) or Third-Eye 

which is also called by Muslim mystics as 
“Nuqta-i-Swaida ” ( ) i. e., the black 

spot ; for it is no fun first coming down to a 
lower centre, and then ascending up. In the 
waking state, the soul is already at the Third- 
Eye, which is above the six focuses in the 
“ Pinda ” or Body (Rb- % 

As already stated, if a man be sitting at the 
sixth storey of a many-storied house and wanted 
to go up, he need not come down to the ground 
floor to begin his ascent de novo ; he can go 
up directly from the sixth storey where he 
already is. If a man be in the middle of a hill, 
he need not come down to the foot of the 
mountain in order to climb up to the top ; he 
can begin climbing up directly from the place 
where he is. This would save much time and 
labour. Hence we should try to go up directly 
from the Third-Eye where we already are in 
the waking state. 

To collect the soul at the Third-Eye focus, we 
repeat some holy name ; which name depends 
in a large measure on the Mystic Adept, for he 
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knoweth and seeth, and can tell us what is 
best for us. Only we have to find out a true 
and perfect Shabad-Mystic. But as we have 
to go up into inner subtle planes, adepts 
generally tell us to repeat the five names of the 
five manifestations of God on the inner five 
stages from the Astral plane to Satta-Loka. 

tN Jim ^ I ^ srI II 

Repeat thou the Five Names ; concentrate thou thy 
soul in “ Sham-Set.** —Radha Swami Sahib. 

“ Sham-Set ” literally means “black and 
white ” ; it is a technical name for the first 
stage in the Materio-Spiritual Creation. 

When we repeat these names in our mind, 
our thought by association goes to those inner 
stages. It helps us in collecting our scattered 
mind inside, and preparing our soul for the 
upward journey. Thus the advantage of using 
these five names over other names is, that as 
these five are the “Zati” i.e. inherent) 

names of God connected with inner spiritual 
Reality, they facilitate our work of inner con¬ 
centration ; whereas other names which are 
“Sifati” i.e. attributive), and given to God 

for His various qualities, have no such associa- 
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tion with inner spiritual planes. For instance 
if we repeat a name which means the omnipre¬ 
sence of God, it would be difficult to collect 
our mind inside, for we shall try to think of a 
Being diffused all over, and consequently our 
mind shall also have a tendency to spread over 
a vast area. But if we repeat the five names 
connected with the inner five stages, then our 
mind will naturally tend to come within. 

However we must not forget that there is 
nothing very much in a name. One name 
may be as good as another. The real power 
does not lie in words, it is in the mystic adept. 
Therefore whatever name the perfect Guru 
giveth us, that is the best for us and shall 
certainly lead to concentration and inner 
realisation. 

5 W I Olfe oi8h 3» II 

Repeat (the holy Name), and by Repetition do thou 
attain happiness, and remove pain and trouble from the 
body. —Adi Granth Sahib. 

The chief power in Repetition is the power 
of the mystic adept transferred to the disciple 
at the time of initiation ; and therefore what¬ 
ever “ Name ” he tells the devotee, it shall have 
power for him. 
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fViX m nfVif Mf^ Bit I 

BK fofistB B1W tBB nft? 3it II 

Whoever doth the Repetition according to the 
instruction and guidance of Satguru, his bound slaves shall 
be the Angel of Death and Kala. — Idid, 

The real power lies in the word of the 
perfect adept; whatever he uttereth has effect. 

fl3 Tilii' \ VK3 BDMk It 

The word of the saint is never proved false, even 
though the whole universe be turned over. — Ibid» 

^ 91 BBB BB1 I SB 9 BBfB 9^ BH Biffl l| 

Guru’s word is ever eternal; Guru’s word sunders the 
chain of the Angel of Death. — Ibid. 

The word of perfect mystics ever cometh 
true ; its effect is not destroyed even with the 
final dissolution of the world. Hence proper 
Repetition is that which is in obedience to the 
word of the Satguru. Real Power lies in 
resigning to his will, in loving him and following 
his instruction. So, whatever “ Name ” the 
Satguru gives, that is best for us. The true 
Name of God is of course “ Anhad Shabad ”, 
Repetition of the words of language is adopted 
only to concentrate our mind and reach that 
transcendent “ Name 
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(») Experience on the Threshold of 
Mystic Flight. As the soul gets collected and 
concentrated on the Third Eye Focus, the 
devotee has some preliminary experiences of 
inner sounds and lights before he reaches the 
Third Eye. For instance he hears sounds like 
those of the running train, of whistle, of 
“ Binda ” ( ) or “ Jhinga ” ( ). 

^ ^ I ^ n 

Close thou thine eyes, thine ears, and thy mouth, and 
listen thou to the Anhad Shabad like the sound of 
** Jhinga —Kabir Sahib,. 

Then he hears sounds like the jingling of 
small bells, and lastly the ringing note of a big 
bell ; and sees lights such as the glowing of 
burning charcoal, of lightening, and of a 
shining star 

gfiswi KMi sePa ftsxnfew i 
vb stwi BBfe PaBiTKvin ii 

A long star hath come out. How is it seen, O Lord ? 
By Satguru’s Shabad doth the fourtunate devotee behold 
it, O Lord. —Guru Nanak Sahib. 

Prophet Ibrahim also says that he saw this 
star. Then is seen a whole starry sky contain¬ 
ing what is described as the Path of Gods 
(%i^t ^ ) in the Vedas, and 
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the sun and moon. The Upnishads also 
mention these forms and lights, which a mystic- 
student experiences on the threshold of his 
spiritual ascent. 

gr: ^ ii 

Such forms doth he see as mist and smoke, sun, fire, 
wind, fire-fly, lightning, crystal and moon. 

— Shvetashvatropenishad. II, 11. 

Now, if we collect our mind this moment, 
it gets scattered again the next moment. 
Repetition of holy names does collect one’s 
attention, but it gets scattered again if we do 
not keep it there by some means. That means 
is— 

(6) “Dhyana” («jr) or “Tassawar" ) 
i.e.f contemplation of Form. At the Third 
Eye, the threshold of the Astral plane 
waiteth for the devotee the Radiant form 
(jjjl of the mystic adept. By gazing 

steadily at his shining face one can keep one’s 
mind fixed there for a considerable length of 
time. 

3 ^ ^ ^ « 

^ ^ fira ^3 H 

In thy mind do thou contemplate the form of the 
Guru; and Guru’s Shabad do thou ever listen to with 
thine ears. —Badha Swami Sahib. 
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When a perfect Shabad mystic initiates us 
into his fold, at that time his astral form comes 
and stays within us at the Third Eye focus, 
which is the portal of the Materio-Spiritual 
creation. There he waits for our arrival either 
at our death, or earlier in our life-time by 
means of the mystic practice. 

feR 3lfe fef I ajg t]fa ftjWPR fRDi?5 II 

Without stairs how canst thou climb the fort ? By 
coutemplation of the Guru dost thou find ascent to God. 

—Ouru Nanak, 

Guru is the stair-case that leads us up 
from the physical to the Astral plane and 
beyond ; without identifying ourselves with him 
by inner concentration, we cannot go up. 

TO 'aiTJJ ?l?f, qi if silfl II 

When in contemplation becomest thou, O gazer, one 
with the gazed ; then known thou perfect is thy contem¬ 
plation, and in this have thou no doubt. 

wrai?5 ^3 fi Tim fi3R od I 

RD3R ftjnfiR S II 

For fixing our “ Dhyana ” saints and mystics are the 
form of God. —Adi Oranth Sahib. 
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Thus, there can be nothing better to con¬ 
template than the divine form of the Mystic 
Adept, who is God incarnate. 

(c) “Dhun" (5s). When we have thus 
first collected our attention at the Third-Eye 
Focus by Repetition, and then trained our mind 
to stay there at the portal of the Astral plane 
by contemplating the Radiant form of the 
adept, then “Dhun” ( 3^ ) *. e., the melody of 
Shabad, which is his real being, manifests 
itself, and attracts us up into higher spiritual 
realms. 

O, take thou thine ear close (to it), for it is not far ; 
but listening to it thou art not used to. —Maulvi Rum. 

If we undergo the training of the first two 
steps, Simiran and Dhyana, then through such 
a devotion our mind shall be purified and our 
soul enabled to catch hold of the subtle Shabad. 
Guru is but the visible expression of Shabad, 
and Shabad is the etherial form of the Guru. 
Both are in essence the same ; one is a spiritual 
transcendent being and the other its physical, 
human manifestation. Guru is “ Shabad ” 
incarnate and embodied; Shabad is Guru 
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Stripped of his gross covering, this material 
overcoat. In essence, Guru is one with Shabad. 

“ The word was made flesh — Bible. 

laQS -RB? ^ II 

Shabad is Guru, and soul is the disciple of that 
melody. —Adi Oranth Sahib. 

The physical form of the Guru is, so to 
speak, the reflection on the physical plane of the 
Astral radiant form, which is more real. The 
Astral form in its turn is a reflection of a higher 
Spiritual form of the same entity, which is still 
more real, and so on till we reach the very 
highest plane, where the being of the mystic 
adept is one with the Absolute God Himself. 
The essence of both, God and Guru, is the 
transcendent “ Shabad 

Thus the real and final step in this practice 
is listening to this Shabad, this “ Divine 
Melody but this listening is not physical or 
mental ; it is spiritual and transcendent. 
Our journey into spiritual regions commences 
only, when we come into contact with this 
Eternal “Word”. 

When we set out on a journey in this 
world, we pack up our things, and get ready 
for the journey. Similarly when we go inside 
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into subtle, spiritual planes, we have to make 
•certain preparations before we actually fly up. 
Simran and Dhyana are the preparations for 
this spiritual journey ; but for advanced 
students, who have got hold of Shabad, these 
are automatic. Just as we learn the alphabet 
before we learn the language, similarly we have 
to practise “Simran” and “Dhyana” before we 
can catch hold of “Shabad” ; but just as after 
having mastered the alphabet and begun 
learning words and sentences, there is no need 
of going back to the alphabet, similarly after 
completing the course of “Simran” and 
“Dhyana”, and having succeeded in grasping 
and catching hold of Shabad, there is no need 
of going back to the first two. 

Advanced mystics get united with Shabad ; 
they have passed the stage of “Simran” and 
“Dhyana” ; they can go up to any transcendent 
plane in an instant, and whenever they like. 
Just as we move about in this physical world, 
similarly, rather more freely, do they move 
about in all subtle spiritual planes. Nay, they 
are lords and masters of all creation. But for 
a beginner, Simran and Dhyana are essential ; 
he has to undergo this training to become fit 
for grasping the subtle “Anhad Shabad”. 
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6. Comparison with other Forms o£ 
Devotion and Religious Practices. As 

already shown, other mystic practices are much 
inferior to Shabad-Yoga ; for not only are they 
more difficult and sometimes risky, but above 
all, they do not take us into purely spiritual 
realms, beyond decay and dissolution. 

(a) The Vedas. The study of books 
cannot give us a peep in, nor can the Vedic 
practices transport us into the highest plane of 
rare Spirituality and Transcendence, the 
ultimate stage of Absolute Reality. 

Ufa SIM f%3 s sfo fen uifa n 

The Pandit getteth tired of Study, of ‘‘Speechlessness’' 
and Vedic practices; but alas! his heart to God’s 
“Name” he doth not give, nor findeth he access into 
the true Home. —Adi Granth Sahib. 

God’s “ Name ” as already shown is 
Shabad, without which we cannot go to 
Sattaloka, our true Home. Further the 
Vedas and Shastras deal with good and bad 
actions ; they do not take us beyond the sphere 
of morality and relativity. 

ys uni, ygai jsaa ?ii \ 

H li unsT Tflf II 
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The Vedas talk of “good” and “evil”, the seeds of 
“Swarga” (Heaven) and ‘‘Naraka** (Hell). Man reapeth 
what he soweth and that even doth he eat. — Ibid^ 

TTTt? VS VTU #3 THB R 1 

ms s tivft ms*, ms s ?ns1 ii 

Simritis and Shastras consider good and evil, but 
know not the real essence ; without Guru the real essence 
can never be known. — Ibid. 

Lord Krishna also states in the Bhagwad 
Gita that the Vedas are within the sphere of 
the three “Gunas” {i. e., the three Qualities) ; 
and that if a man wants absolute knowledge, 
he must go beyond the teachings of the Vedas. 

1^"11 

“The Vedas deal with the three attributes (Gunas) ; 
be thou above these three gunas, O Arjuna ; beyond the 
pairs of opposites, ever steadfast in purity, careless of 
possessions, full of the Self”. —Bhagwad Oita II, 43. 

The knowledge of the Vedas is within the 
sphere of Relativity and Delusion, for it does 
not go beyond Brahm or Orn ; it does not take 
us into the absolute realm of purely spiritual 
stages. That “Shabad” alone can do. 

wfv I ^BW HBB II 

The Vedas talk of Delusion, O Audhu ; the devotee 
of Guru practiseth “Shabad”. —Adi Granth Sahibs 
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(b) Jap. ( ^ ). No other “Jap” ( ) 

1 . e. Recital of holy passages, is of much use, 
for nothing save Shabad can take us above 
Phenomena or Maya. 

?nM fsirfawti fa»n ny tmr &3 i 

oUe ^ ^ ^ u 

Who hath left out, in vain doth he perform 

other Japs (Recitals) ; like a germ in filth wasteth he his 
time in idle pursuits. — Ibid. 

We read books, recite holy sayings, and 
sing hymns ; but without Shabad or ‘‘Nam”, 
Reality we cannot find. 

^ Hf 143^ f ? MTfevMT Rife flimiB I 

RiRB RtS § feB RbT Sfe BnHB |1 

Save “Nam” nothing is stable, O Nanak ; vain is all 
other reading and speaking. Attachment to Phenomena, 
reading leadeth nowhere. — Ibid* 

75Tsa fea sif ?1 a il 

Reading and thinking is only “Nam” O Nanak, but 
rarely a man knoweth it by meditation. — Ibid, 

True reading is the reading of that 
“Word”, which was, is, and shall be, which 
creates and sustains all life, which is one with 
God. We cannot find God by Japs and 
recitals, but only through Guru's Shabad. 
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X4l S tvfi SBfW I 

^BMal vJB x4Tfe»n BTWT nfg g^ wfife ii 

By recital He is known not ; in delusion are all 
sects ! By Guru’s instruction is God ever found, and 
the tongue tasteth the nectar of His bliss. — Ibid. 

Reading, reciting, singing, all these are 
useful in their own place, but they cannot take 
us out of Delusion and Maya into stages of 
absolute Reality ; they do not bring us spiritual 
realisation. Shabad alone can do that, Shabad 
alone can take us out of Kala’s prison into our 
true Home. 

(c) Charity and Holy Bathing. Simi¬ 
larly other good and benevolent actions such 
as giving money and things in charity, bathing 
at holy places etc., although useful, cannot 
compare with the practice of Shabad Yoga 
which alone manifests God in us. 

■nfg^g g ngg g Trii fywig i 

fesgig ^37 ggfo gife ii 

’ Who hath no faith in “Satguru”, nor love for 
“Sh'abad”, in vain doth he give in charity, and laketh he 
holy baths in vain, for all this is ignorance and delusion. 

— Ibid. 

{d) Other Forms of Religious Devotion. 

Austerities and religious ritual, all are in 
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the same boat ; they cannot equal “Shabad’^ 
or give us Truth. 

35 feat 3 ^ §fB 331% I 

35 W 3 3 Mtn ^ 3^ ws few Waite twife 1 

ate 3T>!| 3f» B ^ K3 3^ 33M 3>4lfe II 
waa 3alB 3aa^ tete 3333 33ife i 
3B flitefe anHiitti aft mb 3 3ai s tnfe 1 
ate BT>1 ffw B MS f33l Sfe 3tT>fe II 
taB 3 Sa 33 33! 3 a flaa alsa 315 1 
^M 315 aifwi Ul?^ # IMite 3133 3mTB I 
3IM Bifw MB 3ftroii ^3 M3 31B II 
MB as 33I §^»|T 33 ^313 I 

33 t3B fftw ^ ?Q3Wte M3 aWUB I 
M3a @3 Mf 3 §v(te M3 waia 11 

If casteth thou thy body into fire, or gettest thyself 
cut limb by limb, or trainest thy mind and body in 
hardship by burning fire all round thee day and night, 
God's “Nam" it reacheth not, even if thou performest 
thousands upon thousands of such actions. 

If gettest thou thy body sundered into two, or 
placest thou thy head under the sacred saw (at Benares), 
or lettest thy body rot in Himalayan snow; even 
then the disease of thy mind leavcth thee not- Nothing 
reacheth God’s “Nam" ; thoroughly all these practices 
have I seen. 
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If in charity dost thou give heaps of gold, elephants 
and horses, land and a number of cows, even then thy 
inner vanity forsaketh thee not. O, by God’s “Nam” 
hath my heart been pierced ; Guru hath bestowed this 
boon of “Truth” upon me. 

Many try by persistence of will and many by Vedic 
study and practices : but innumerable are the shackles for 
the soul ; and “Gurmukh” (Devotee of the Guru) alone 
findeth the door to Salvation. All is below the Truth ; 
Truth is above all. — Ibid. 

Absolute, eternal, real “Truth’^ is Shabad. 
All other practices are inferior to Shabad Yoga, 
for they keep us in delusion. Shabad alone takes 
us into Reality and gives us peace and bliss. 

HTHH HfVf faUMW I I 

oraM WTI75 i fes Mfb wfs ^ ii 

>Mfeor fiv 3TVI I I 

feq w{3 7^ Saft i qufe p tftf u 

Man findeth not peace by learned discourses on the 
six Schools of Hindu Philosophy, nor by worship, ritual, 
and bathing at holy places, nor by “Neoli Karma” and 
eighty-four Yogic postures. 

The Yogi practiseth austerities and recitals for years 
and years, and roameth he in the world from place to 
place, but peace of mind he doth not get even for a 
moment ; and starteth he wandering again and again. 

—Ibid. 



278 


MYSTICISM 


tiv 31M faiwis Hfe ftiwTj I yfe wn^ ft?fM3 dMwas it 
flai wPsiMH oi3M II3M foifgwHTiaiK fawB) >fii fefaDiiti 
iMfea vaara ag nasi i ys aw Sm ^g 33 »t ii 
thbIb sreife ^ cj3 ai^ i aaa a% ag ii 
?rdi ife aiM him alaiai hthh arayfa htw mmIw fea a»aii 
Hf M 3 fya>fl fe% fag fiJ% i Mtn feiji hvAmh ii 
ataife Mifo Sm 3 vaiH I afea i»ma llaa Mfn aiH ii 
fef rI aaM aa ag wimh i mh Miaai ^sn wfe mas il 
fsMa a aa M#a aa>S i 3% si a©>l mr h aia it 

afe^ HIM MMMf^ aSHiftjIHlHH 3iaMfa HIM na3 313 aifoll 
MH aiMHi ^aa %a sa i aiaa aiMiH h mh i gi II 
?la a% fang wa aifa i mh a1 >Ir h 3h i M'fa ii 
feg %o1 af ag aiaai al i mh § aaa h faRi»Hi aa ii 
aw ?il ag %a wjslfa i ga aai afa aiaft ii 

MH af% § HlfW 2ft MfbMi fa I 
Hina Hifw f aaMHfa ag Ma ii 

All recitals, austerities, knowledge, meditation, 
discourses on **Simritis” (Hindus* Shastras) and the six 
Schools of Hindu Philosophy, Yoga practice, ceremonies, 
rites and ritual, renouncing all and roaming in jungles, 
many efforts in various ways, benevolent actions, charity, 
sacrifice of a lot of jewels, getting the body cut with 
proper ceremony, burning of incense, observing fasts, and 
disciplining the mind in different forms,—nothing 
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equaleth the practice of God’s “Nam” ; with the help of 
Guru recite thou His “Nam” once, O Nanak. 

If roamest thou in the nine parts of the world and 
livest thou long, practisest thou severe austerities and 
feelest thou great disappointment with the world, offerest 
thou thy body as sacrifice to the sacred fire, givest thou 
in charity, gold, horses, elephants and land, performest 
thou “Neoli-Karma” and practisest thou several Yogic 
postures, adoptest thou the difficult practices and ritual 
of Jain religion, and gettest thou thy body cut inch by 
inch, even then the dirt of Egoism leaveth thee not. O, 
nothing equaleth God's “Nam” : the disciple of Guru, by 
reciting His “Nam” attaineth to Salvation ; O Nanak. 

If with thy mind full of desires diest thou at a sacred 
place, vanity leaveth thee not ; if thinkest thou day and 
night, the dirt of thy mind goeth not out of the body ; 
if trainest thou this body by various hard practices, the 
poison of the mind still lurketh behind ; if washest thou 
a kacha earthen vessel with water for a long time, clean it 
becometh not ; the praise of God’s “Nam”, O my mind, 
is very high ; many low and degraded men have through 
“Nam” found Salvation, O Nanak. — Ibid* 

Tiro KgTTi U 

fR§ fMai B Wftlof II 

fVwn% fes fefti fVmB B >i oftt bbm wBcn i 

Tiwnft t fiaSat n 
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afler^ jib V3l Bfti€ sars >n<ft i 

33 #33 3B 33# sj\l^ afWTi CsSt ITl# || 

MS ajTMHT #33 tirfe ftife 3333 33T% | 

MS # >iH S ^3 f33 ftftj ^ K3 H3S 33^$ II 
3fS3 3iMSl t)33 3133 3gf3r3 3»S 313^31 | 
wTs 3^5 f ft( 33 wail S3 fMHiw 3fe 3»<TaT II 

yar maal tas Safa 33 33 x 1 33 3331 1 

3f 3§ 333 t3S Mf3 Xlfaw S3 fMSlw fe3 33131 II 

331 ffl3 WliHS 3t3Tal3 % sT 303 3f% 3f3W I 

33l wnaai fefa fgfa asvi 3f3 ffl§ -ftai s aifaw ii 
313 #ST 3Tas 3T 3asi afaw aaM wgiai i 

MM M3# §3S 3»n S33 ui3 31 3Wi3i II 
3f3 #3f3 nm fimfs t fufa 33MS % 33M1 I 

33 S1S3 f3M M3iMfe fflg yaa fsM 31 h3Si ii 
^ 33 f33 3fel M 131 I 
sfa^ #S 3M fas 
afa 3fa 3^33fs ft3 MS 3131 II 

Dost thou recital and study of the Vedas, and 
performest thou “Neoli Karma” and “Kundalini” Yoga, 
but of the Five ones [i. e., “ Kam (lust), “ Krodh ” 
(anger), “ Lobh ” (greed), “ Moh ” (worldly attachment) 
and ** Hankar ” (egoism)] thou art not rid. Rather 
hast thou got all the more tightly bound by the 
chains of Egoism. 
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That is not the way to nnion, O friend ; innumerable 
actions did I perform. At last at the door of the Lord 
have I fallen, and yearn for the sense of Discrimination. 
Remained I silent, used my hands as a plate, wandered 
naked in jungles, roamed at sacred places and all over the 
earth, but delusion I could not cast off. 

With desires in my mind, lived I at holy places, and 
got my head cut off by the sacred Saw ; but like this the 
dirt of the mind is removed not even with millions of 
efforts. 

By giving in charity gold, wife, horses, elephants, 
food, clothes and land, access to the Lord thou canst 
not find. 

Ever engaged in worship, in sprinkling sandal water, 
bowing and lying prostrate, and performing the '‘Six’’ 
actions [enjoined by Shastras— viz-^ L Acquiring Know¬ 
ledge. 2. Imparting it to others. 3. Receiving charity. 
4, Giving it to others. 5. Performing “Yagya” ( ^ ) 
and 6. Getting it done by others] thou art all the more 
tightly chained by egoistic ideas ; to union this is not the 
way. 

In vain tried I the eighty-four postures of Yogis and 
Sidhas [L 6., persons who have achieved eight kinds of 
miraculous power, viz. Power to become (I) very small, 
(2) very big, (3) very light, and (4) very heavy, (5) 
power to go anywhere, (6) to get great strength, (7) to 
have command over all, and (8) to attract and control 
any one]. They brought me long life ; but being born 
again and again, in no wise was I nearer God. 
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Revelries of kings, their pomp and show, their 
undisputed authority, their indulgence in sensual 
pleasures, their scents and lavenders—these lead to 
infernal Hell. 

Shabad-realisation in the company of mystics is 
the highest of all actions ; but only he getteth it, O Nanak, 
who hath it already written in his lot. 

Thy devotee is enraptured with this bliss ; for when 
(Lord), the Remover of the distress of the humble, is kind, 
then is this mind merged in “Shabad”. — Ibid. 

Thus one cannot attain Salvation through 
external rites, and by performing religious deeds 
such as going on pilgrimages, giving things and 
money in charity, keeping fasts, and bathing in 
holy tanks or rivers, nor by Yoga practices and 
postures. Nor does indulgence in sensual 
pleasures bring us true happiness. Real 
happiness or bliss and Salvation are found 
only by the practice of Surat-Shabad Yoga in 
the company of true mystics. In the path of 
spiritual realisation, nothing avails but the 
subtle Shabad ; other practices cannot take us 
into the purely spiritual realms. 

{e) Rishis and Munis. No'w, unless we 
go into the Purely Spiritual Planes beyond 
Brahm or Om, which we can do by Shabad 
Yoga alone, we cannot control the mind. 
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That is the reason why so many Rishis and 
Munis of old times were carried away by 
temptations, and fell. The Puranas of the 
Hindus are full of stories to this effect. 

Shringi Rishi is stated to have practised 
austerities for 88,000 years. He renounced the 
world, gave up substantial food, and lived only 
on fruits and leaves of trees. King Dasrath 
wanted to call him for performing a “Yagya”, 
but he refused to come. Ultimately a prosti¬ 
tute succeeded in tempting him, with the result 
that she had children from him and brought 
him to Dasrath’s place. Rishi Vishwa Mitra 
was the Commander-in-Chief of Shri Ram 
Chandra, and performed “ Tappa” (tf?) for 
60,000 years, but was tempted by Menaka from 
whom Sukantala was born, the play of which 
name is staged these days in the theatres. 

Parashar Rishi spent practically the whole 
of his life in doing Yoga. After becoming a 
perfect Yogi, he was returning home. In the 
way he had to cross a river by boat, but as the 
boatmen were taking their meals, their daughter 
Machhodari offered to take him across. When 
the boat was in mid-stream, the Rishi felt 
tempted by the beauty of the girl and could not 
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resist. He expressed his low desire to her. 
She said, she was the daughter of fishermen, 
and therefore emitted foul smell from her mouth. 
By using his supernatural power, the Rishi 
made her give out sweet fragrance. Then she 
said that the Sun-god was seeing them, and if 
they did the bad deed, he would bear witness 
against them on the judgment day. The Rishi 
threw up a handful of water, and created mist 
all around. Then she said that the Water-god 
was seeing them. He turned water into dry 
bed. He wasted his spiritual power but could 
not control his mind. Later that girl became 
the mother of the five Pandvas. 

Narad Muni was looked upon as the great¬ 
est of all Rishis and Munis, but even he fell. 
A girl arranged to hold “ Swambar” ( 
i. e. the ceremony in which the girl selects a 
husband for herself). Narad was tempted to 
seek her hand ; so he approached god Vishnu 
and asked for a beautiful face. But he gave 
him the face of a monkey. He however 
thought he had been given a charming, be¬ 
witching face. The girl, of course, could not 
select the monkey-faced man. When later he 
looked at his reflection in water, he came to 
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know the real state of affairs, and got into a rage 
against his Deity. It is extremely difficult to 
curb the mind and overcome temptations. 

Durbasha Rishi was called Shri Krishna’s 
Guru, but even he was tempted by Urvashi. 
Machhandra, the head of Yogis, could not fare 
better, and fell a victim to the temptation of 
enjoying luxuries and sensual pleasures of king 
ship. Gorakh, his great disciple, was in the same 
boat. Vishisht Muni says to Shri Ram 
Chandra, “If a man claims that he has lifted 
the Himalayas, then although it is impossible, 
yet for a moment I may believe that he has 
done so. If a man says that he has drunk the 
whole water of the ocean, then although it is 
not possible to do so, yet I may believe it. 

.But if a man says that he has controlled 

his mind, then I cannot believe him.” The 
most difficult thing in the world is bringing 
one’s mind under control. There is only one 
antidote for it, and that is Shabad ; mind can 
be controlled by Shabad Yoga alone. 

7. Concluding. The root of all “Karmas” 
(actions) is in Trikuti or Brahm (». e. Om), 
which is the second stage for Shabad-mystics ; 
and our true Home is Satta-Loka, where alone 
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we have real Salvation, and which is the fifth 
stage. Therefore “Karmas”, which fiinish at 
the second stage, cannot take us beyond into 
higher planes. Only Shabad can do that, for 
it emanates from that fifth stage, and is in 
essence the same as “Satta-Purusha”. 

Shabad is in Reality, Karmas are in 
Delusion. We should try to reach absolute 
Reality, we should keep a high ideal before us, 
we should try to get into our true Home in 
“Satta-Loka”. But there is no way to the 
Supreme Lord except Shabad, 

TPltig >)gi ngt STMife II 

Ever existeth my Lord, and by Shabad practice is He 
^een. — Ibid, 

We can see God with our inner eyes 
through Shabad alone ; but our attachment to 
the world and our vanity do not let us go to 
Shabad-mystics. 

YMfn I T=!^€ 75 M 

Very blind and deaf is the worldly-minded ; for 
Shabad he heareth not, but ever gropeth in darkness 
and delusion. — Ibid. 

If we do not seek Shabad, we remain 
ignorant and within phenomena, and cannot 
find true Reality, 
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7} tpS ^ >»f^ I § fisra >»n% -RTn^ ii 

Who knoweth not Shabad, blind and deaf doth he 
remain. What hath he come into the world for ? 

—Ibid, 

His birth in this world is useless ; he gets 
no good out of his stay here, if he does not 
attain to self-realisation through Shabad. 

iRlM S3 BIIrTScIvmT n 

Save “Nam” is all else false and vain. — Ibid, 

33 ^33 333 \ 03\3 I 

^3 333 T33 W 

The worldly-minded man getteth not Surat-Shabad ; 
and without Surat-Shabad keepeth he coming and 
going. — Ibid, 

So long as we do not practice Surat- 

Shabad Yoga, we remain within the cycle of 

birth and death. It is only by means of “Nam” 
that we can swim across this ocean of 
Phenomena and Maya. 

wfij 0(><H \ 

333 33f3 33^313 33l^f 3133 31M 33^^ 11 

As in water keepeth dry the lotus, as also do the 
wings of the duck ; so through Surat-Shabad doth man 
cross the ocean of the world, O Nanak, by uttering His 
“Nam”. 


—Ibid. 
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Shabad-yoga takes us out of the gloom of 
ignorance and delusion, and lands us in the 
transcendent Reality of Satta-Loka which is 
our true Home. We cannot go out of the 
prison of Kala and find true salvation without 
Shabad-Practice ; no other action of ours, 
whether good or bad, can ever take us beyond 
Phenomena. 

BXI H’rfeW I 

Getting birth in this creation art thou engrossed 
in worldly affairs ; rotten work dost thou perform. In 
vain thy valuable life dost thou lose ; for Shabad thy soul 
hath not found. — Ibid. 



CHAI»XER III 

GURU 


1. Need o£ Guru. We have seen that 
“Anhad Shabad” is the way to God, but 
Shabad we cannot get except through initiation 
by a perfect mystic adept of Shabad Yoga. 
Hence such a Guru is the first requisite in this 
line. Guru is most essential to mystic train¬ 
ing. If other factors are wanting, they shall 
be supplied ; but if Guru is wanting, nothing 
else is of avail. Without the mystic adept, 
there is no meaning in a mystic practice or a 
mystic school. They both depend for their 
existence and efficacy on the Guru. 

A mystic school is not to be judged by its 
tenets or principles of belief only, but essentially 
by its adept and his internal spiritual reach. If 
the Guru is perfect and his reach highest, his 
school shall be the best of all ; but if the Guru 
is imperfect, that school and its practice can 
never yield us true transcendent knowledge or 
bliss, howsoever nice and good its doctrines, 
may be. Without the proper guide, we can 
know nothing of mysticism ; nor without his. 
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transcendent help can we take a step inside 
on subtle planes. 

(a) Common Sense. To learn an art or 
in fact any thing whatsoever, two factors are 
essential. One is exertion, movement or 
practice ; and the other is the way, direction, 
or method. If we want to go to a place, we 
can never reach it unless we move ; if we want 
to lift a stone, we can never do so unless we 
exert, and if we want to learn an art, we 
cannot learn it unless we practice. Similarly 
effort is essential for mystic transport ; without 
practice we can never go into transcendent 
regions and spiritual planes. 

But mere hard work is not enough. Un¬ 
less the practice be along the right lines, it is 
not only useless, but may prove positively harm¬ 
ful. Supposing we want to go to the Railway 
station, and begin moving, and move very 
fast ; but if unfortunately we have taken that 
direction which leads away from the station, 
then the more we move, the farther shall we 
be from our destination. Our strenuous effort 
defeats its own purpose. If we want to lift a 
stone, but instead of exerting upwards we 
apply all our force downwards, then the more 
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we strain and exert, the deeper shall the stone 
sink down into the earth. Similarly if we want 
to learn an art but begin practising in the 
wrong manner, then the more we practice, 
the worse shall we become. Thus it is 
absolutely necessary that the practice be 
carried on right lines and in the proper way. 
We must make sure of our ideal and the 
means to achieve that ideal, before we begin 
our efforts to realise it. Movement or practice 
by itself is blind force ; to be productive of 
any good it has to be directed in the right 
channel. It is as essential to be sure of the 
way as to be earnest in our effort ; nay, it is 
more important to be sure of the path we take. 

And for this second factor we must go to 
the masters of the trade, for they alone can 
acquaint us with the easiest and best way of 
reaching our goal. Hence for learning the 
mystic practice, it is not enough that we begin 
the thing earnestly and enthusiastically ; we 
must go to some perfect mystic adept, who may 
tell us how to do the practice. Without his 
instruction and internal help, we shall never 
go towards our goal. If we try to advance by 
ourselves, the more we practise, the farther we 
are liable to go from our ideal. 
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wvK 5<S, fees fef* ?’rJ51 
^ V^§ HTjra Sai M^TOii 

If by ourselves could we find union (with God), why 
should we have suffered the pangs of separation ? (Nay), 
only through mystics do we realise Him, O Nanak, and 
experience true rapture. —Adi Oranth Sahib. 

Hence we should first of all search for a 
true Guru. If we succeed in finding him, 
we shall have done the most important thing ; 
for then the adept shall look after us and lead 
us the right way. When a perfect Guru once 
takes us into his fold, he is responsible for our 
Salvation and union with the Supreme Being. 
As we follow his instructions, then with his 
external and internal help, we shall advance in 
the direction of spiritual realisation. 

When we stand in need of a guide even 
for our ordinary crafts and every-day pursuits, 
certainly we want a guide for learning 
mysticism. If we cannot acquire efficiency 
in any art or trade without a competent 
teacher, how can we have mystic transport 
without a master ? Teacher is a necessity in 
every department of life. Mysticism is the 
most difficult, most urgent and most important 
of all human activities. Where else do we 
stand in need of a teacher, if not here ? 
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Moreover does it stand to reason that a 
man who is dying of thirst shall insist on 
digging a well for himself, and refuse water 
offered by his friends and well-wishers ? Shall 
true and earnest seekers, who are dying for 
God, refuse help so kindly offered by mystics ? 
He who wants to dig his own well for drinking 
water is not thirsty yet ; he who does not care 
to embrace the opportunity of learning 
spiritual intuition from contemporary mystics 
is not keen or desirous yet. Of course for 
those who do not want mystic insight, Guru 
is not needed ; but he is indispensable for 
those who are athirst for this divine nectar. 

Save the lover none knoweth the worth of that 
Ruby ; the value of the sapphire my discerning eye alone 
doth know. — Goya. 

Moreover Shabad or “Nam” is such a 
transcendent entity as cannot be conveyed 
through language. Therefore we cannot get it 
from books. Without a competent contemporary 
Guru, it is impossible to get hold of “Nam”. 

^9 ^ BS3 971^ ^ II 
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Without Satguru none can get “Nam” ; the Lord 
hath Himself thus designed (the universe)- 

—Adi Granth Sahib. 

(b) Mystic Testimony. Thus for mystic 
progress, the adept is indispensable. Mystics 
Jay the greatest stress on this point ; and they 
linow. They know the ins and outs of the 
path ; they are therefore in a position to speak 
on the matter ; their testimony is reliable. 
As with one voice they assert the indispensable 
need of Guru, we have no reason to disbelieve 
them. All mystics tell us over and over again, 
that without Guru, none can know God ; so 
hath He Himself willed. 

VB «|T VfeWT I BfeW » flife II 

Himself hath The “Most High ” ordained : with¬ 
out Satguru He cannot be contemplated. 

—Adi Granth Sahib. 

God has made this rule Himself, that with¬ 
out the mystic adept we cannot cross the ocean 
of phenomena. 

M3 3 »3M f I ^3 3 §33M II 

Let no man remain in delusion in the world ; with¬ 
out Guru shall no one ever go across. — Ibid. 

There are no exceptions ; without Guru 
none can realise God, 

f\93 Mfewf fkji » vfef I fe? MfeWB ftdi 3 VfetMi li 
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Without Satguru no one ever found God, without 
Satguru no one ever findeth Him- — Ibid. 

fe;] I fTO WTO ?5 II 

Say thou, O Nanak, God hath revealed this to thee ; 
without Guru no one getteth Salvation, O brother. 

Mystics of all religions emphasize the 
indispensability of the mystic adept. Without 
Guru we remain inwardly blind. 

jtw ^ 1^1 «_U il/U j ^ 

Ij ‘^1} jyf ,j 1^) 

If seekest thou Sight, apply thou the collyrium of 
the dust of his feet, for even to the born-blind doth he 
give eyes. — Shamas~i-Tabrez, 

We are all blind, for our inner eyes are 
sealed ; but if we go to the mystic adept, he 
will open our inner spiritual eyes and show us 
absolute Reality. All of us, men and 
women, rich and poor, wise and unwise, young 
and old, Hindus and Muslims, Sikhs and 
Buddhists, Christians and Jews, Indians and 
Englishmen, Americans and Germans, Chinese 
and Japanese, all stand in need of the mystic 
adept. By himself no man can secure access 
inside into subtle spiritual planes, nor go 
beyond the delusion and darkness of this world 
of Phenomena or Maya. Not to speak of 
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haman beings, even the great gods Brahma 
and Shiva stand in need of Guru. 

5^ ftsi ^ I ^ ^ tif n 

Without Guru none can cross the ocean of the 
world, be he even as great as Brahma and Shiva, 

—Tuhi Bamayan. 

If even such great personages require the 
help and guidance of a mystic adept, then 
where is the man who can do without Guru ? 

^ H I 7m ^ ^ II 

Without the gracious Guru, none hndeth the Lord, 
even though one performeth millions of actions. 

—Adi Grant h Sahib. 

By good actions we may get good reward 
after death, but actions cannot take us beyond 
good and evil into absolute Reality. For that, 
we need a mystic adept of Shabad-yoga. To 
come across a true Guru and be accepted by 
him in his fold is the highest good luck that 
can fall to the lot of a man in this world. 

WrfT l| 

Even the hearing of God is not in the luck of many ; 
even hearing of Him many know Him not ; the mystic 
who telleth of Him is a wonder; and able and wise is 
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he who attaineth to Him ; but only a few with the help 
•of a mystic adept do indeed find Him. 

—Kathi Upnithad- I. ii. 7. 


Without Guru we cannot know God for 
He is beyond the intellect of man. 







II 


This spirit of God now qjentioned is known not if 
told by an uninitiated person, howsoever hard he may 
have thought on Him. So long as instruction from a 
mystic adept thou dost not get, Him thou canst not find ; 
for too subtle is He for the grip of Reason. 

X* it, 

Not any special mystic but all lay stress 
on the necessity of instruction from a Guru 
for stepping on the path of mystic realisation. 


“From people as revered as my spiritual Teacher 
have I heard erewhile that without initiation by a Guru 
in the path of self-realisation, one cannot attain the goal 
of mystic life”. —Ghhandogya Upnishad IV, 9, 3, 

Not only is it impossible to know God 
without the help of a mystic adept} but without 
his protecting hand over one, it may be dangerous 
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to make an attempt at going into subtle regions.. 
In this path many are the temptations to lead 
us astray, many the pitfalls to drag us down- 
Without a knowing one to guide us, we are 
sure to lose our way, and fall into the 
quagmire of delusion and danger. 

C'jV ^ b 

jlaa. j ^ o’if 

c^) ^ 

tXiCs} j) 

*b y H 

Find thou a mystic guide, for beset with dangers, perils 
and troubles is this journey. Whosoever without the 
Master ventureth on the path, the “ Evil ones” lead him 
astray, and cast him into the Well (of Misery). If over thy 
head the protecting hand of thy Guru thou hast not got, 
devilish doubts shall for ever keep thee perplexed and 
puzzled. Many a man wiser than thyself tried to go on 
this path, but Satan led all of them astray .—Maulvi Burn. 

If we have no Guru, we cannot find the 
way. Therefore our first concern in life should 
be to find a perfect adept. Only through him 
can we know God. 
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“One who does not know the son, does not know 
the Father”. — Bible. 

But if the mystic adept accepts us as his 
disciple, then through him God also accepts 
us as His own. 

“He that receiveth you receiveth me, and he that 
receiveth me receiveth Him that sent me”. — Christ, 

3!B \ITO fe«H MS 2^ I 

sTsa o fas MS ai 3fa s fais, was s ftfl aa ii 

Guru is the key, man the lock, mind the chamber 
and body the roof. Without Guru, mind's door cannot 
be opened, O Nanak, and none else hath the key. 

—Adi Oranth Sahib. 

Therefore whosoever seeketh the Light of 
Reality should first search for a mystic adept to 
show him the path. 

Arise ye, awake, learn quickly ; find the mystic who 
hath transcendent knowledge ; for sharp as the razor’s 
edge, difficult of going, hard to traverse is that path, say 
the seers. —Katha Upnishad I. in. 14. 

Going on the inner mystic path is indeed 
like walking on the edge of a sword ; but the 
true Guru teaches us how to achieve it. 
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I 

^ fl5f || 

This learn thou by falling at his feet, by mystic 
practice, and service ; for the Guru who hath transcen¬ 
dent knowledge of the essence of things, will in true 
wisdom instruct thee. —Bhagwad Oita. IV. 34. 

If a man wants to have true wisdom and 
transcendent knowledge, if he wants to have 
insight into Truth and Reality, if he wants to 
see God and know the essence of His Being, 
he should seek a perfect Guru. 

For knowing that, to Guru should he go. 

—Mandak Upnishad. 

Without Guru we cannot know God ; this 
is the one profound truth of life. All religious 
books lay stress on the necessity of Guru. 

B BPs B^ B« «13 1 

fuR Mafe 7 > vn% Bfe %>fg afa ii 

Shastras, Vedas and Simritis, all have I studied ; 
all say the same thing ; without Guru none hndeth 
Salvation ; think, O my mind, and know. 

—Adi Granth Sahib. 

Without Guru’s help in fact we cannot 
move even an inch on the intricate path of the 
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Astral, Causal and higher spiritual planes. 
There are so many snares and temptations 
inside, and they are so complicated and subtle, 
that without Guru it is impossible to go across 
them safe into the Purely Spiritual realms. 
All great mystics warn us on this point. 

nfegjg iilB II 

Without Satguru is all pitch dark. — Rid. 

Guru means one who shows us light in 
the dark. It is with his help and guidance 
that we can pass through pitch darkness, and 
cross all dangers and difficulties that beset the 
inner mystic path. 

few St»n% itFi II 

The intricate snares my (Beloved) Satguru maketh me 
cross. t— ^bid. 

Satguru it is who saves us from all snares 
and pitfalls. Mystics cry from house-tops that 
if we want true spiritual bliss, we should 

devote ourselves to Guru. 

fit 58 ^ a'nft asjlS I 

^ WHmIS BH 5 BB 85 , 3 ' 33^ 333 II 

O saints listen, listen ye brethren, with a raised arm 
shouteth the Guru : If spiritual bliss keenly dost thou 
desire, then with Satguru do thou take Shelter. —Ibid- 
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Guru is the haven that offers refuge to 
the ship of our life, when wind and storm of 
adversity overtake it in this ocean of Pheno¬ 
mena. 

313 313 ^ ^315 3fei»n » Slfe I 

53 V^Tf€ \(» 53 II 

Guru is the ship, and Guru is the Captain of the 
Ship ; without Guru none crosseth the ocean of the 
world. By Guru’s grace do we find the Lord ; without 
Guru is no Salvation. — Ibid, 

In the world we experience only Maya or 
Phenomena, but mystics open our inner eyes 
and in a moment of transcendent conscious¬ 
ness show us absolute Reality, Infinite and 
Eternal, 

\j IjjjJ j ^ U 

Enlighten thou thine eyes with the dust of mystic’s 
feet, so that all from Beginning to End mayest thou 
behold ; apply thou the collyrium of the dust of the feet 
of the accepted one, so that thine eyes, which see Pheno¬ 
mena, may look on Reality. — Shama$-i-Tabrez, 

Without Guru we only grope in the dark¬ 
ness of delusion and ignorance. 
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^ fian \ire wrrrg fen tww ?> wt i 

fla» "gBS » fiRTj are fw wbb b ii 

Without Guru is utter darkness ; without Guru thou 
knowest not ; without Guru ignorant is thy soul; 
without Guru Salvation thou canst not have. 

—Adi Grant h Sahib. 

Without Guru, neither study, nor ritual, 
not prayer, nor worship, nor Simran, nor 
Dhyana, nor recital, nor Jap, nothing is of 
much use. 

BRJI ^ ^ ^ I 

I, ^ SBB II 

Without Guru countest thou the beads of thy rosary, 
and without Guru dost thou give in charity. O, go thou 
and consult the Vedas and Puranas : without Guru 
charity is forbidden. — Ibid. 

If we have no Guru, our religious perfor¬ 
mances and benevolent deeds are of little value. 
If we be anxious to open our inner eyes and 
have direct realisation of Truth, we should leave 
aside all external religious practices, and seek a 
perfect mystic adept, who may teach us the way 
of internal ascent of the soul into realms 
etheriai and divine. 

»); olctls b 

*h) ijb*. ji 
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Leave thou, O Ali, all religious observances, and 
come thou under the protecting care of the chosen ones 
of God. —Maulvi Bum. 

These chosen ones, these mystics, shall take 
us up into spiritual planes, where we cannot 
go by ourselves. 

liy y jl 

O, go not thou alone on this path, take thou a 
guide ; O, enter not this desert relying on thine own 
resources. —Maulvi Rum. 

The unknown transcendent regions are 
for us like a vast desert ; we should not set off 
in a desert all alone without a proper guide. 
Moreover without the helping hand of Guru, 
we cannot control our passions and desires ; 
and without curbing the mind, we cannot have 
true bliss or absolute knowledge. 

yU (J.19 )j ^^Z*.** JAXJ 

/ii 

oWii jl 

li tX«» j I y* I ji ^ 

Save Guru’s shade nothing else curbeth thy mind ; 
cling thou fast to the garment of that mind-curber. Like 
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the mountain “Qaf”, Guru’s shade keepeth on earth ; but 
high up in the heavens, like the phoenix soareth his soul. 
So go, and sit thou quiet and obedient at his feet. 

— Shamas-i-Tabrez. 

This is the way to realisation,—to sit at 
the feet of the mystic adept. 

(c) Historical Evidence. History is 
replete with instances to show, that without 
Guru none can tread on the inner spiritual 
path. 

% ma fes fawnw » Sfe i 

fewfl Sfe II 

Without Guru can be no knowledge, O brother ; ask 
thou Brahma, Narad and Ved Vias. 

—Guru Nanak. 

As stated in Shastras, Narad who is con¬ 
sidered as the mind of God, was refused 
admission into Vishnu’s , place because he had 
no^Guru ; and then he had to adopt a Guru. 

Sukh Dev Swami, the renowned son 
of Ved Vyas, had transcendent knowledge 
at birth, but without Guru he could not 
proceed on the inner mystic path ; and 
had to adopt king Janak as his Guru. 
Nowhere in history do we come across a 
man, who got inner Light without the Guru. 
Of course those great Masters, who are born 
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with this Light, are exceptions ; they have 
mystic insight from birth. Bat for those who 
haven’t, and practically the whole world comes 
in this category, Guru is indispensable. Even 
incarnations of Brahm like Rama and Krishana 
adopted Guru, and set an example for us to 
follow. 

#T ^ ^ II 

Who is greater than Rama and Krishana ? Even they 
adopted Guru. Masters of the three worlds, (but) ^before 
Guru were they low. —Tulsi Barmyana. 

If Guru’s presence was not needed, why 
should Guru Nanak have appointed a successor 
after him ? And why should all other great 
mystics have done the same thing, as far as it 
was possible ? It is evident from all considera¬ 
tions, that Guru is essential for inner spiritual 
realisation. 

2. Definition of Guru. 

(a) Who hath Realised Satta-Purush is 
Guru. Now, who is a true Guru? It is the man, 
who has realised the Supreme Being, and who 
can consequently take us also to our Heavenly 
Father. Therefore that mystic is a true and 
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perfect adept, who in his spiritual transport 
has reached the last stage of Satta- 
Purush, and gone beyond all Relativity and 
Delusion. Unless a man has attained to 

that high spiritual stage of Sachcha-Khand, and 
realised and known the Absolute Lord, 

he should not be called a Guru. 

fes flifew fell at i 

fen t -fiai fea f ti% »t75o« Tjfe anf n 

Who hath realised Satpurush, Satguru is his name ; 
in his company art thou saved, by singing His praises, 
O.Nanak. —Adi Oranth Sahib. 

The praises of the Lord are not to be 
uttered by the tongue, but by the soul in the 
transport of divine revelation. It is only the 
naked soul that can chant Heavenly hymns, 
and play upon the Divine music of God. 

{b) One with God. Thus that man whose 
soul has, in the superconscious rapture of 
mystic transport and at the transcendent stage 
of the ultimate Absolute, become identical with 
God, is the true mystic adept. He has realised 
his union with the Supreme Being, and in 
that union finds he bliss and beatitude. 

WB ^ IM ?l* I Wi >ife»n^ II 



308 


MYSTICISM 


Now am I one with Thee, and beholding this One¬ 
ness is my mind pacified. — Ibid- 

Guru is one with God ; by attaining to 
the last stage of Transport, he has merged 
himself in the absolute Lord and become one 
with Him. 

^ ^ Rnrtnr, lira t hr’*i ’tnfl i 

TR 1# I, II 

Now have I ascended the throne, and nectar hath the 


thirsty found. God and Kabir have become one, and 
none can distinguish (twixt the two). —Kabir Sahib, 

“ I and the Father are One....He that 

hath seen me hath seen the Father.This what I 

tell you, I do not say of my own ; but the Father 
abiding in me doth His works. Believe me that I am in 
the Father and the Father in me.*’ — Christ. 

>r wnv -giitwR ii 

God hath put Himself in the Guru. — Ibid, 

When the mystic crosses all regions of 


Phenomena and Maya, and attains to the 
transcendent being of God, he becomes 
identical with him, so to speak. The drop 
falls into the ocean, and becomes that ocean. 

«jfB ■gfe tw ?)* feg fB«Ta af wfd i 

rIK i fyn 3^31 tlW tft Mifd TIMifd II 

God and His mystics are one, in this have (thou) ’ 
no doubt; as the wave riseth above th6 water and 
mergeth into it again. — Ibid. 
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As Guru is in essence God Himself, so his 
hand is the hand of God, and all that he says 
is the word of God, and all that he does is the 
deed of God. Not he, but God works in him. 

01,1 

j) J> 

J 4^3) )j 

jd ^ 

t^))4aJb iU) ^ 

For transcendent entities, Guru’s hand is not small ; 
his hand is not without the power of God. Very long is his 
hand and reacheth above the seven heavens : it is one with 
the Absolute ocean, and in efficiency transcendeth all limita¬ 
tions. The Sun is hid in man ; O know ye if ye can. 

—Maulvi Bum. 

Outwardly he is man, but inwardly God. 
He is the manifested embodiment of all 
spiritual Essence. 

3f> ^ 11 

Guru is (god) Brahma ; Guru is Vishnu, Guru is 
Maheshwara ; verily Guru is Brahm manifest. To that 
Guru do I offer my homage. —Hindu Shastra, 

In the mystic shineth the lustre of the 
Lord, but we see only the external human 
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form, and therefore know not that inwardly 
he is God. 

J*) /) ^ ^ 

The Light of God manifesteth Itself in mystics, but 
if from them learnest thou how to behold It. 

—Maulvi Bum, 

We do not recognise the great mystics, 
but they come into the world to open our inner 
eyes and teach us Transport ; or rather it is 
God Himself, who appears in the human garb. 

God cometh in the form of man ; and cometh He to 
awaken the world. Bulle Shah, 

TJMt ^ I 

fe ii 

How discerning is our Lord ; Himself as saint is 
He known. —Adi Granth Sahib. 

Oyi 

That great Lord hath put Himself behind fast closed 
doors ; then concealed in the cloak of man cometh he to 
(open) the door. — Shamas-i-Tabrez, 

Within man is God hidden, and as Guru 
doth He appear to make himself manifest. 

oft Kftjvn fenn ^ faSa nfena 1 

%T3 wife gaii^ gara gar vai aaftaa rt 

Who can praise Guru ? Guru is the ocean of Truth 
and Discernment. From eternity to eternity, is he ever 
the perfect God, —Adi Qranth Sahib. 
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One great truth that mystics come to know 
by their transcendent Transport into the realm 
of absolute Spirit is, that God and Guru are 
identical ; their inner being is one. 

TJM fea ana feaial i 
^ ?psa i€ s an^ ii 

By churning the ocean of the body, a marvel have I 
beheld ; Guru is God and God is Guru ; twixt them is no 
difference, O Nanak. — Ibid. 

Thus all mystics assert clearly and 
emphatically, that there is no difference between 
Guru and God. Both are in essence the same, 
absolutely one, now and fore ever, without 
even a shadow of doubt. 

(») Question of Rivalry. Now the 
question arises : Are not these mystics rivals 
of God ? For, in assigning to themselves a 
place in the ladder of spiritual ascent and 
divine glory, they stop not short of the very 
highest pinnacle. They identify themselves 
with the “Most High,” and consider their own 
existence as one with the Supreme Being. 
Ordinarily when a man says—“I am God” ; we 
consider him either a fool or a knave. But we 
can't say this of mystics. Then what do they 
want ? Do they want to dethrone the 
Almighty, and take His place as Lords and 
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Masters of all Creation ? Have they any 
rivalry or antagonism with God ? Are they 
His enemies, and in order to get the upper 
hand, rebel like Satan against His authority ? 
This is a serious question to consider. 

Now one thing is obvious. As they praise 
God, and worship Him ; and tell us to look up 
Him, they are not His enemies. They say, 
they come into the world to unite us with God; 
and they teach us the method of devotion to 
Him. Thus it is evident that they are in no 
way opposed to God. Then what do they want 
to do ?What is their object ? Their lives show 
that have no ambition to possess power and pelf; 
nor do they seek the lordship of the Universe, 
nor the rule of Creation. No, they want 
nothing; they have no desire ; they are 
above desire and want. Then what is their 
postition ? 

They are not rivals of God to be sure; 
they are rather His most ardent and devoted 
lovers. They are dear to Him as a child is 
dear to its mother, they are loved by Him as a 
child is loved by its father, they are looked 
after by Him as a child is looked after by its 
loving parents. It is a relation of love and 
devotion that culminates in their inseparable 
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union with “The Most High” ; it is the mutual 
spiritual magnetic attraction of transcendent 
love that blends the two into one. Through 
love are mystics one with God ; they are His 
sons so to speak. They are loved by Him as no 
one is ; they sit on His right hand. No, they 
are little children of the Almighty ; therefore they 
lie in His lap, and get things done by Him, 
as a dear child does by his parents. 

ft_l ,>t) 

Mystics are the children of God, O dear ; in presence 
and in absence, ever are they under His eyes. 

—Maulvi Rum. 

They have no desire apart from the desire 
or “Will” of God ; there is complete concord 
and harmony between them ; nay, there is 
perfect identity ; for love levels all differences 
and distinctions, and makes the lover identical 
with the beloved. 

W rTi ^ ^ 5T I 

^ ^ 5ft I 51? Jnff l| 

Too narrow is the lane of Love for two to be 
together ; when I was, God was not ; now He is, but “I” 
am not. —Kabir Sahib. 
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This “I”, the Ego or the individual Self^ 
has drowned its finite existence in the infinite 
being of the universal supreme Beloved. 
Through love has man become God. 

^ ^ 'Ti; ^ cC II 
By calling out for Thee have I become even Thyself, 
and in me is left no “I”. O, to thy “Nam” do I sacrifice 
myself, for whichever way the eye looketh, Thee it be- 
holdeth. 

—Ibid 

In intense love, but one life pulsates in 
the two lovers, but one heart throbs. It is the 
same thread of existence that binds both, and 
turns them into one indivisible Spiritual 
Entity, Mystics are all Love, their being is 
soaked in Love. Love is the prop of their life, 
the staff of their existence. Thev have joined 
themselves to God by its “hoops of steel”. 
What rivalry or jealousy can there be in such 
a relation of Love ? There can be no question 
of it. 

When mystics become absolutely one with 
God, there is left no second to feel jealous. 
In “One” there is no room for rivalry, no 
scope for opposition, or antagonism. Mystics 
love God ; mystics give up all their desire,. 
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and seek only God. All their desires are 
consumed in the far-reaching flames of Love, 
and they come out transparently pure as 
genuine sterling gold. Their inherent worth 
shines forth, for all the superficial dirt is 
washed away by the flood of Love ; and this 
inherent worth, this essence and being of man’s 
soul, is a drop of the same ocean of which God 
is the source or fountainhead. The spirit is 
the same in all of us ; none of us is different 
from Him ; but alas ! we know it not, we have 
not realised it. 

UtPT ^ if ^ ^'1 JiTftn I 

^ 'TTvfl % ^ % uu li 

1?^ ^ % siraw vpil i|^l ^ =5R:f^ i 

^ dn ^ n 

At one time living in the forest, the female of the 
King of the animals (i, e,, the lioness) gave birth to a 
cub. By chance it fell into the hands of a shepherd, 
who mixed it among the sheep. Forgetting the ways of 
its (own) family, the cub behaved like the sheep and fed 
on green grass. Like this in company of the body, the 
soul forgetting itself hath come to be called a man. 

—Stindar Das. 

When that cub was being brought up by 
the shepherd as one of the sheep, a lion passed 
that way, and wondered how the young one of 
his own kind had got mixed up with sheep, wha 
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were their food. He roared, and asked the 
cub to do likewise. The cub also roared. All 
the sheep and the shepherd fled away. Then 
the lion took the cub to a pond of water, and 
showed him by their reflection that they were 
similar. The cub thus realised that it was not 
a sheep, but a lion. 

This is an allegory. Our mind is the 
shepherd, and our senses are sheep. Our soul 
is the cub, who has come from Satta-Purush. 
Our mind has mixed up the soul with the 
senses and body. We are now under the 
control of the mind, and feed on grass, i. e., 
hanker after things of this world, and are slaves 
to passions. The mystic-adept, who comes 
from Satta-Loka, is the lion. He roars and 
makes the cub also roar ; i. e., he has opened 
the reverberation of Anhad Shabad in himself, 
and he manifests this resounding Music in us 
too. That drives away the sheep and the 
shepherd, i.e. liberates the soul from the 
mind and senses. Then he takes us to 
“Mansarovar”, the spiritual pond in Parbrahm, 
and shows us our reflection there i. e., the true, 
real form of the soul ; and thus makes us 
realise that we are not men but spirit, and one 
with God. The Lord is within us, but we are 
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blind, we do not see Him. He who has 
opened his inner eyes, and beholds this 
transcendent oneness, is a true mystic, and 
worthy of our love and devotion. 

ura Tih?b)n ^ i 

lira SJ uaare “afe ii 

In every heart abideth my Lord ; blank is none ; but 
worthy of worship is he, who in himself hath made Him 
manifest. —Adi Granth Sahib. 

Soul and God are eternally one ; mystics 
have realised it, we have not ; mystics have 
seen it, we are blind. And this is not to be 
known as we know ordinary things with the 
senses or intellect; it is to be known and seen 
by the Spirit ; it is through mystic transport 
alone than man can realise his identity with 
God. And where Oneness reigns supreme, 
the question of rivalry is an idle question. 

But with our limited understanding, we 
can form no idea of this spiritual, transcendent 
Oneness. This unity is beyond the compre¬ 
hension of the frail human intellect. Only 
during a mystic transport doth the soul know 
of it, only in a rapturous moment of eternal 
consciousness shineth that light of transcendent 
Oneness. On the human level we cannot grasp 
it. When Kabir Sahib was questioned whether 
God was one or more than one, he made 


answer— 
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'Bf.' # 1^ ^ »IR I 

|l?fr5 b|II 

If I say He is one, that He is not; (but) If I say, 
(existeth) a second, ’tis an insult (to Him). So leave Him 
as He is, saith Kabir. —Kabir Sahib, 

Those who realise Him and see Him, 
know that He is at once one and more than 
one. We however cannot understand it, for 
it is against the laws of Logic. But we should 
not forget that Logical Laws are the laws of 
thought and not of things. These laws are the 
limitations under which our mind works; they do 
not characterize objective Reality. If Reality 
transgresses these laws, it does not mean that 
that Reality does not exist ; it only means that 
our limited intlellect cannot comprehend it. 
Mystic insight penetrates deep, and knows that 
profound Reality ; and therefore mystic 
knowledge is ever true. But what such paradoxi¬ 
cal statements of mystics really mean is a 
mystery to the layman. This mystery can be 
solved only through a mystic transport ; and 
transport is impossible without an adept. Thus 
all depends on the Guru. 

(c) Shabad Adept—True Guru. 

(i) Search Necessary.— Now we are 
told, the world is full of Gurus ; and they 
are so numerous that we can hardly find 
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as many disciples as there are Gurus. Unfortu¬ 
nately there is much truth in this statement. 
The world abounds with false Gurus, so much 
so that even the true one is taken for a 
hypocrite. People do not trust him. Burnt 
child dreads the fire. Having once been 
deceived by a false Guru, we hesitate in 
believing even the true one. Our sad experience 
of the past makes us over-cautious and too 
suspicious. Sham Gurus have set us on our 
guard with a vengeance ; and we do not care 
to go even to the real mystic adept. And if we 
go at all, we do so with our mind already biased 
against him. Our mind is not a clean slate, 
where the right impression may be made. We 
see the true mystic also through the coloured 
glasses of our prejudice, and read him wrongly. 
This is our ill luck. 

However, we cannot remain deceived for 
long. If we happen to come in contact with a 
real mystic, sooner or later his company is bound 
to reveal his greatness. His glory and grace 
shed on us a wonderful lustre of bliss and 
beatitude. The clouds of suspicion and doubt 
are dispersed by the rising sun of his Truth 
and transcendent Spirituality ; and in the 
radiance of his heavenly Light, no room is left 
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for the gloom of mistrust. His sweet words,, 
soaked with ecstatic rapture of Divine 
Illumination, pierce our hearts, and penetrate 
deep into our very souls ; and we are truly 
vanquished. 

True greatness cannot remain hidden 
for ever ; it must come out. But as 
there are so many hypocrites, several people 
argue that either the true Guru does not 
exist, or at least the search is futile. As 
it is difficult to find him, so we should make 
no effort at all. But this is a very wrong way 
of reasoning. If our diamonds and rubies get 
mixed up with worthless pebbles and pieces of 
glass, shall we throw all those away, merely 
because it is difficult to pick out our real 
diamonds ? Not at all. Even for the sake of 
one precious jewel, it is worth while searching 
a million pieces of pebble and glass. And it 
has not been said in vain :— 

“ Knock, and it shall be opened.” 

“Ask, and it shall be given.” 

If we be sincere and earnest in our search, 
the true Guru would come to us of himself and 
show us the right path. What is lacking is 
not the mystic adept, but we. We have no 



DEFINITION OF GURU 


321 


deep desire ; we lack earnestness and keenness. 
We go to worldly pursuits with zeal and ardour, 
and strive against all hope of success. If we 
search for the mystic adept with the same 
keenness and enthusiasm, there is no reason 
why we should not succeed. Whether difficult 
or easy, it is to be done. Nothing in life is 
worth doing, if not this ; if a true mystic adept 
is not to be sought for, what else is ? We 
must search, and search with all our heart. 
Then God will certainly be merciful, and out 
of His infinite grace and bounty send us a 
true Guru. 

(u) Cometh from Home to take us 
Back. As Shabad Yoga is the best mystic 
practice, and Shabad the real essence of God, 
so Shabad adept is true Guru—one who has 
identified himself with Shabad and God, 
and can transport us to Satta-Loka, the 
Absolute stage, which is our true Home. 
Thus the true Guru is one who can, through 
the path of five melodies, take our soul 
up into Satta-nam, and show us our real 
Home within us. In the beginning our 
soul descended from that stage into this 
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Physical Creation. The mystic adept comes 
down from that true Home of the soul, and 
leads us back to our Heavenly Father. 
Guru Nanak gives the definition of a true 
Guru thus :— 

MRTB ?fl «Tg MT37n 

uiB >d<] Mil feyife H Ttfeara i 

yh wge ig te a^ B •gte s-a Ba? n 
^ 8»l VTHTH 3ZJ tfs >rBK IIBIS I 
3T3 WB BtIb? 3B WifB 3Vf3 II 

TOMB c[ wRa BT^ 35 fifK >feK fHB B^fe I 

mara bbi mbmt mbIVj BHife il 

fsfe BMW »ffV3 SfBW fBB M5 B3B 5 ITife I 

w(TO» try 5 bIbb wnfe ganfe BKfte ii 

Bflf wilMn 'TB fMB ^BMftl fSB VITb BIB I 
BBfe Mftl feB MTB 5T5B 3» ar B^B II 

Who showeth us our Home within this house(body), he is 
a true Guru, perfect and knowing. Ringing and resounding 
of Five Melodies, this reverberation of “Shabad” is the sign. 
All realms and spheres, Heaven and the Nether world, all 
stages and planes, all marvel; (for) exquisite and^wonderous 
is the transcendent Music that playeth before the true 
throne of the Lord. Listen thou to the Melody in 
“ Sushamna,” and concentrate thou thy soul in the 
realm of “Sunn.’* Medidate thou on the “Unutterable 
Utterance,** and drown thou thy desires in thine own mind* 
When the Lotus of thy heart turneth upwards, wUh 
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nectar is it filled, and then thy mind wandereth not. The 
“Unrepeated Repetition” it doth not forget, but mergeth 
in it for ever from eternity to eternity. All “ knowing 
souls” get the five (Melodies), and Guru’s devotee findeth 
abode in the real Home. Who through Shabad-Search 
findeth this Home, Nanak, is his slave. — Gum, Nanak. 

Thus a perfect Guru is one who can take 
us safe, through all the intervening stages, 
upto Sachcha-Khand, our true Home. 

fris 3M fesftl I W RTIR ^3^ Wlfs wf II 

Who sent you He calleth ye back ; come Home with 
the bliss of “Sahj.” —Adi Oranth Sahib. 

{Hi) Teacheth Shabad-Practice. Shabad 
is the real thing, the essence and being of God ; 
therefore he who can manifest this Divine 
melody in us is a true Guru, 

^ ^ 3^ 551 I 33 3133 ?1 31 ^ II 

^ 'rf§313 33 I ^ II 

53 33 t I ^31# 33 33 33 ^ |l 

Who giveth thee knowledge of “ Shabad,” he is a 
perfect Guru. Become thou the dust of his feet. Seek 
not thou any other proof, nor scan thou his merits and 
defects ; but by getting the secret of Shabad from Him, 
devote thyself to the Practice of Shabad, heart and soul. 

—Badha Swami Sahib. 

Shabad-adept is true Guru ; again and 
again is it mentioned in Adi Granth Sahib of 
the Sikhs and other books of Saints. 
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laae V3^ i was »a^ n 

wref^a^ txiasrg f t s few few s 3K»^ ^ li 

Knowledge of Shabad doth the Perfect Guru give 
(us); full of all Power and Truth is he ; ever in bliss, 
above all care and anxiety, beyond all desire and anger. 

—Adi Granth Sahib. 

Through Shabad-Practice the mystic adept 
has attained to the absolute Transcendent Stage, 
beyond good and evil, above desire and worry. 
“Shabad ” is the real criterion. If we come 
across a true Guru, he will not ask us to go on 
reading or reciting, nor tell us to perform any 
rites or ritual. He will not set us to externals, 
but teach us the internal method of Shabad- 
Yoga, and open that Divine Music in us. 

aa HISS fflw wfeaiB i 31^ htIc mwow f 11 

Who hath a perfect Satguru, Nanak, within him 
resoundeth the Anhad melody. — Ibid. 

True Guru gives us Shabad and only 
Shabad. Although Shabad is within us; yet 
without the help of an adept, our soul cannot 
come in contact with it. The Key to Transport 
lies with him, and thus in his hands are all 
treasures of spiritual planes. 
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few SraS 1M3B I » 7S ft SET U 

nfeaia ^13 arfl 3 g 3 vb 3 ToV i 

»l 

^ v% 9>ai 54«n9fe)H> II 

Without Shabad is darkness within (man); so he 
getteth not his goods, nor goeth he out of the cycle of 
birth and rebirth. In the hands of Satguru is the Key, 
and none else can open the door ; and by highest good 
luck alone is the Guru found. — Ibid. 

The treasure that we should secure in this 
world is “ Anhad Shabad ” or “Bani”, but 
we cannot get it by ourselves. The Key to this 
transcendent treasure is with perfect mystics. 

vMStre 31 ^ I 33 givft ftft II 

“Anhad Bani” is the goods, but with saints is the 
Key. — Ibid. 

This is what the true Guru does for us. 
He applies the key of his mystic insight, and 
opens the door of Shabad within us. 

3f3a3 vgi H33 5313 I >M»f€3 S3lf3 333 II 

The perfect Satguru maketh thee listen to Shabad; 
remain thou in deep devotion (to him) day and night. 

—Ibid. 

If we are fortunate enough to find a true 
Guru, then he will manifest this transcendent 
current of Shabad in us; and by transporting our 
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soul to transcendent planes, show us all spiritual 
treasures and jewels that are in us, and lead us 
to realise Self and God. 

•335 i 'Jlfew I Vj% II 

gravgirfe fufew 1 mfe MB^sfewii 

When the perfect Guru made me listen to Shabad. 
jewels within myself did I find. By the grace of Guru dis¬ 
appeared all darkness, and dawned inner light of Self- 
realisation. — Ibid- 

Th is Shabad, which gives us the treasure of 
Self-Realisation and the jewel of Bliss, and 
which is also called “ Nam ”, could not be 
obtained by Siddhas, because they had no 
Shabad-mystic as their Guru, 

fcs ^ »TM 3 ytfemT HTfe I fRU Tims 3U feKKife II 

Without Guru “Nam” cannot be had; Siddhas and 
others pined for it in vain. — Ibid. 

Absorbed in Shabad, Guru is like a ship for 
our souls to cross the ocean of Phenomena and 
Maya. 

JHH B3T TI3^^ t 33331 BflOB Bfe I 

^ ^ vt3 vt ffljn wee ilgT n 

Who mergeth himself in “Nam”, he is Satguru ; a ship 
is He for “Kali Yuga”. Who devoteth himself to Him, 
goeth he across (the ocean of the world), and findeth he 
Truth within him. — Ibtd. 
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A. Infallible. Guru is the most perfect 
being. As he is one with God, he is as much 
above error as God Himself. 

3 I »|fH ^ II 

All are liable to err, but infallible are Guru and 

Ood. 

To err is human ; no man is perfect. But 
Guru is human only to look at ; in his inner 
being he is one with the most High, and there¬ 
fore he possesses all the attributes and qualities 
of God. 

B. Hath curbed Five Enemies. By 

virtue of having reached the stage of the 
Absolute Lord, and attained to an indissoluble 
union with Him, the Guru goes beyond all the 
weaknesses that flesh is prone to. He has 
curbed all his passions and desires. 

713313 fl 33 331 | 

11^ 33^ van !1 ^3 ali «3 II 

Satguru is he who meditateth on “Truth”, and true 
Guru and “Truth” are one. Verily he is Satguru, who all 
the five foes hath controlled. — Ibid. 

Guru has curbed the five enemies of man 
viz,, amt (“Kam” i. e., Lust), gXJ (“ Krodh ” 
*. e., Anger), (“Lobh” *. e., Avarice), >l3 
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(“Moh” *. e.. Worldly attachment), and 
(“Hankar” #. e., Egoism). 

C. Is Free. He is free from all entangle¬ 
ments, and gone out of the prison, so to speak. 

•w) rl-j <7 y 

tXjj y 

Who hath found a way out of the cage, that soul 
alone deserveth to be Prophet and Guru. 

—Maulvi Bum, 

D. Beyond Good and Evil. He has 

merged his “ Self ” in the Being of the Abso¬ 
lute God, and gone beyond good and evil, 
beyond pleasure and pain. 

t* 

Whatever cometh to him is turned sweet, be it 
nectar or encircling fire. — Ibid. 

Thus we should find a person, who may 
have by means of Shabad-practice reached the 
ultimate Stage of the Absolute ; who may have 
ini a rapture of divine ecstasy become one with 
Shabad and God ; and who may consequently 
be able to take us also to that highest realm, by 
making this “Shabad” manifest in us. He 
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•who can unite our soul with the subtle trans¬ 
cendent “ Shabad ” of the highest stage, is 
indeed our true Guru. 

3. Living Guru Essential. Now the 

question arises, if a living Guru is absolutely 
essential ? Cannot the mystics of the past 
help us through their writings, their lives, 
and their spiritual power? It is very 
difficult to recognise a great man in his life¬ 
time ; but when he becomes a man of the past, 
the verdict of history is generally reliable. 
Very seldom was a great man recognised and 
appreciated in his own day. In fact true 
mystics have as a rule been rather ill-treated 
by the world at large. In his own times Guru 
Nanak was called a “Kurahia”, ».e. one 

who leads others astray), and not allowed by 
people to enter their villages; but now he is 
recognised on all hands as a very great per¬ 
sonality. Socrates was given poison to drink 
for corrupting young men of the state, and 
Jesus Christ was crucified for a similar reason. 
Hardly any great man was admired in his own 
age. 

Thus so long as a man is living, it is difficult 
to find out whether he is truly great or other- 
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wise ; his worth is known only after his de¬ 
parture from the world. Therefore is it not 
best to depend on personages of the past, whose 
greatness is well-established and admitted by 
everybody ? 

It seems very plausible indeed to dO' 
so, but the question is : Can great men of 
the past open our Transport and give us 
transcendent knowledge ? Can our faith in 
Guru Nanak, for instance, and our study of his 
life and writings, take us into the realm of 
Transport ? Can our faith in other mystics of 
the past such as Jesus Christ, or Prophet 
Mohammad, or Lord Krishana, or Gautam 
Buddha or Saint Kabir or Radha Swami Sahib 
show us transcendent truths ? Can our faith 
in any old mystic whatsoever manifest Shabad 
in us, and show us true Light ? That is the 
question. 

Now it is obvious that books and lives of 
great men of the past have an enormous 
influence on us. By reading their lives, we are 
inspired to follow in their footsteps ; we imbibe 
a desire to attain to their high stage of trans¬ 
cendent insight and supreme bliss. By study¬ 
ing their writings, we come to know of their 
high teachings, and learn rules and principles 
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which would, if acted upon, make us also great 
and saintly. We cannot deny the great and 
immense value of such a faith and study. 
However, the question is not whether mystics 
of the past can help us in making our lives pure 
and holy, and in arousing a desire in us to be 
great, but whether or not they can get us access 
into transcendent planes, and unite us with 
Shabad and God. 

(a) Seek Mystics’ Company. Now 

in the first place if we want to follow the 
writings of old mystics truly and properly, 
then we should first of all search for living 
mystics, attend their discourses and come under 
their benign influence ; because all mystics 
lay stress on this point. The company of true 
mystics hath a marvellous effect on us. 

jinj I -ftfei w ^3 I urn mh naiHl ¥3 ii 
Tim S Wsi file wfsKfR i nm if^Pai ijais pfaiwR ii 
wnj § fr'ai b 3 ■yf ^ai i WQ ■ftPai ns p 3 fe%aT n 

By the company of mystics, the face is brightened ; 
by the company of mystics, all dirt is washed away ; by 
the company of mystics, vanisheth our pride; by the 
company of mystics, true knowledge doth appear ; by the 
company of mystics, near is God known • by the company 
of mystics, cometh true liberation. —Adi Oranth Sahib. 
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(*) Give them your Devotion. Not only 
are we asked by the previous mystics to seek 
the company of the mystics of our own time, 
but also to serve them and give them our love 
and devotion. 

TffTO ura S tl 9 xflf I »rav wu S wufn ii 

nuj oft oi^ feaww I wu aaais ii 

Drink thou by washing the feet of mystics; offer 
thou thy life to them ; bathe thou with the dust of their 
feet ; sacrifice thou thyself to them. — Ibid. 

As mystics are one with God, they are 
worthy of our devotion. Just as we humble 
ourselves before the Almighty, so should we do 
before the perfect mystics. Thus alone can we 
learn from them the true path of spiritual 
transport. 

•flas 5ft ^ arw# I faa WB^aT fw ^ ii 

Be thou a slave to mystics; learn thou this mode 
of life. — Ibid. 

Mystics are truly gracious and bene¬ 
volent. Whoever falls at their feet is saved. 
We should, therefore, devote ourselves to them 
with our heart and soul. 

3H ^3S at TjH ftas ai wa fiaa at 5fttMt i 

m0 

^3 tjatfa afa atw fawfenn aaa aaw 3a ^*Mt n 
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f{37i fe? €T3T I 

^ p ngte ^4% im oft vfiB3»gT>ft oft>MT n 

Of mystics is my body, of mystics is my mind, of 
mystics is my wealth ; by mystics* grace have I meditated 
on God’s “ Nam ”, and found all peace. Save mystics is 
no other giver of gifts. Whoever cometh under their pro¬ 
tection to higher realms is he transported. 

— Ibid, 

Without devotion to mystics, Spiritual en¬ 
lightenment is impossible. Without love for 
them, vve cannot get rid of worldly attachment, 
selfishness, and egoism ; and without removing 
these from our mind, we cannot experience 
transport or find Shabad. Therefore we are 
told, he alone can find inner Light— 

2?^ %% ^ nd II 

Who is deeply devoted to God, and to Guru as to 
God. —Shaveta Upnishad IV. 23- 

But devotion and love have little meaning 
except with reference to a person we can come 
in contact with; our Guru must be a con¬ 
temporary mystic. We should not depend on 
our own cleverness; for in the path of inner reali¬ 
sation, worldly wisdom is of no consequence ; 
but take refuge with the mystic adept of our 
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own day, who hath inner wisdom and divine 
power. 

O break not thou with the Prophet of thine own day ; 
O place not thou thy reliance on thy worldly possessions, 
and thine own wisdom. —Maulvi Rum. 

If we do not find a living Guru, our life 
shall merely be wasted away, for we shall never 
be able to get spiritual goods and mystic in¬ 
sight. 

O run thou towards God, and seek thou shelter 
with Moses {i e. Guru); through thy pride and egoism, 
lose not thou thy soul. — Ibid. 

Mystics tell us repeatedly and emphatically, 
that the path to God is through love. 

af "gfe ^ ni I ftw tft \j3 u 

Truth do I utter, let all hear : Whoever loveth, he 
alone findeth God. —Gtcru Oobind Singh. 

But for love and devotion, we need a living 
Guru ; without a Guru of our own time, we 
■cannot have true Love, nor find inner Light. 

fta ^ I f^Ri a u 
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Without a Guru of the time, Devotion thou canst 
not get: and without Devotion, to Satta-Loka thou 
canst not go. —Radha Swami Sahib. 

Thus for going to Satta-Loka, i.e. beyond 
Phenomena and Maya into our true Home of 
Spiritual bliss, devotion to a living Guru is 
essential. 

(**■) Love is Mutual and Reciprocal. 

Moreover true love is always reciprocal. If 
there is no love in the heart of the beloved, 
there can be none in that of the so-called lover. 

Love first appeareth in the bosom of the beloved. 

Love is a mutual attraction— ,j!^ 
(Kashish-i-jan-i-bain) ; it can exist only 
between persons who come in contact with each 
other, who are on the same plane of existence. 
Therefore love for Guru has no meaning 
except love for a contemporary Guru, living 
now in flesh and blood, whom we may come 
in contact with, whom we may see, talk to and 
be able to love, and who may love us in return. 
Hence, as love for Guru is essential, it clearly 
means that a living Guru is essential. 

(6) Mystic Instruction is Transcendent. 

Further mystic knowledge cannot be conveyed 
through language or writing. It is transcend- 
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ent, and requires for its attainment direct 
contact with a living mystic adept. We may 
read, think or talk about it, but the actual 
instruction i.e. Shabad, which is the real teach-^ 
ing of perfect mystics, we can never get unless 
we get it from a living personality. When this 
transcendent current of Spirituality wants to 
work on the physical plane, it manifests itself in 
a man, for in its true essence it is too subtle to 
be tangible at the physical level. That man, 
in whom the Spiritual current of “ Shabad ” is 
manifest now, is our present Guru, and he 
alone can awaken Transport in us. 

When a mystic leaves the body and goes 
away from this world, his soul does not keep 
wandering about like a ghost; it flies up to 
Spiritual planes, and becomes one with “Shabad”^ 
and God. For doing work again on the physical 
plane, that power has to manifest itself in an¬ 
other human body. That man we call a second 
mystic. In all true mystics, the Spirit is the 
same that works through them, and that Spirit 
is “Shabad”. Whether it manifests itself in 
one man or more than one at the same time is 
immaterial ; but it must express itself in a 
physical form, if it has to work on the physical 
plane. 
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(t) Mystic Teaching without Speech. 

Shabad is such an entity as cannot be uttered 
by the tongue, nor heard with the ears ; it can¬ 
not be put into words, nor recorded in books. 
Therefore books cannot give us mystic learning; 
they contain an account of Shabad, but Shabad 
is a thing apart; and as the true teaching of 
mystics is this transcendent Shabad, their 
knowledge goes direct from soul to soul without 
the medium of language. 

Like God without organs doth the Guru act; 
and without speaking doth he give lesson to his disciples. 

—Maulvi Bum, 

Mystic lessons are given in higher spiritual 
realms, where no talk is needed or possible, 
and where souls come directly in contact with 
one another. 

«i~*» y 

b 3^ ob 4 - 5 4 - 

God’s will is the soul, and His secret; without the 
tongue and the palate doth it talk ; — Ibid. 

In the planes of pure spirit, physical senses 
are not required; all dealings there are in¬ 
dependent of sense-organs and intellect. 
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Tarwg iw* ftra i 

ftf^ oTS^fT II 

tfli * 

OTM wfe S 3@ rH9l3ll II 

Seeing without eyes, hearing without ears, walking 
without feet, working without hands, talking without the 
tongue, thus dying while living; by knowing His Will, 
O Nanak, gettest thou united with the Lord. 

—Adi Granth Sahibs 
For journeying in those transcendent 
regions no legs are needed, for eating no tongue, 
for flying no wings. 

^ ^ 4 - ^ ^ 4 - 

^ djyibiX/) ^ 4 - 

Without wings and without feet would have I 
travelled ; without lips and without teeth would I have 
relished sweets. —Maulvi Rum, 

Similarly for hearing no ears are required, 
for seeing no eyes. 

^ 

With eyes closed would I have beheld a world. 

— Ibid, 

Mystic learning is not acquired ; it is 
directly revealed ; it is not knowing only ; it 
is seeing ; nay, it is becoming ; it is for us 
to become what we want to know, and to know 
it by immediate inner consciousness, or rather 
superconsciousness of mystic transport. How 
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then can it be conveyed through books or 
writings of old mystics ? From the very nature 
of the instruction that is to be imparted, a 
living mystic adept is indispensable. 

(c) Can Granth Sahib be Guru ? Al¬ 
though from the reasons given above it is quite 
plain that for mystic insight and transport, we 
need a contemporary mystic adept ; yet as the 
Sikhs believe in the ten Gurus and their holy 
writings, and deny the necessity of a living 
Guru, and as all other religions also depend 
on Prophets and Mystics of the past, we might 
pursue the point a little further. 

(*) Example of Gurus Themselves. 

Firstly, the Sikh mystics (and similarly others), 
have made it clear by their own course of 
action that a living adept is essential. When 
he himself had to go away from this world. 
Guru Nanak left the charge in the hands of 
of Guru Angad, and similarly in his turn Guru 
Angad made it over to Guru Amar Das, and so 
on. Now, if Guru Nanak could take us into 
Transport even after his departure from the 
Physical Plane, where was the need of making 
over charge to a second man ? One mystic 
would have sufficed for all time. But it is not 
so; and that is the reason why true mystics. 
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when they themselves come to depart from 
this world, generally leave the charge of their 
school in the hands of another mystic. 

(«) Sikhs' Belief. To this the Sikhs say, 
that as there was no person fit for Guruship 
after Guru Gobind Singh, so he left the 
charge with Adi Granth Sahib, the Sikh 
Scripture ; and in support of their assertion 
they quote the following lines :— 

wrrfaiwn w«nH oft 3# vh 1 

3S of g«M fl ^19 II 

^ ^ ?ft KiTftf IJeira 53^ oft I 

And this they translate like this :— 

As by the Absolute Lord was I told, so did I found 
this religion. To all Sikhs is this my commandment ; 
Accept ye Granth Sahib as your Guru. Accept ye 
Granth Sahib as your Guru, for it is the embodiment of 
the manifested Gurus. Who is pure of heart, let him 
seek (God) in Shabad (i. a. hymns of the Scripture). 

And to substantiate this claim further, they 
quote the following verse from the Adi Granth 
Sahib. 

^3 3!1 ^ I fire HTJift wfVi3 II 

Which they translate as :— 

Bani (utterance of the Gurus) is Guru, and Guru is 
Bani; in Bani are all nectars. —Adi Granth Sahib, 
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Thus they believe that Granth Sahib, 
which is the compiled utterance of the pre¬ 
vious Gurus, is their present Guru. 

(fit) Their Fallacy. Regarding the first 
quotation, Sikhs seem to be under the impres¬ 
sion that this is a saying of the tenth Guru, 
Guru Gobind Singh ; but in reality it is not so. 
These are not the words of Guru Gobind Singh 
or any other mystic, but of Pt. Prahlad Singh, 
later given by Bhai Santokh Singh and Giani 
Gian Singh in their History of the Khalsas. 
And this saying contradicts not only the teach¬ 
ings of Adi Granth Sahib, but also the writings 
of Guru Gobind Singh himself ; for he says :— 

wife W3 lot weaiei i ^ uxtbi ii 

From beginning to end is but one downward current, 
and know ye, that is our Guru. 

—Guru Gobind Singh. 

The one downward current of God in all 
times is “Shabad”, which is ever flowing out¬ 
wards and downwards from the Absolute Lord 
and sustaining all Creation. It is the being 
and essence of Guru. 

see WB 5B3 ufe ii 

“Shabad ” is Guru ; and soul is the disciple of this 
“Melody.” —Adi Granth Sahib. 
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Shabad is our Guru and the person in 
whom It manifesteth itself is the manifested 
form of Guru; but Guru Gobind Singh 
nowhere says that the book should be 
taken as Guru. The words of historians are 
not the writ of God ; and especially when 
they contradict the teachings of true mystics, as 
they do in this case, they are not to be 
accepted. 

How strange and sad that we do not 
follow the instructions of the ten Gurus, who 
were true mystics ; but stick tenaciously to the 
words of historians, who were ordinary mortals, 
and as fallible as any of us ! They might have 
been very learned men, even great geniuses ; 
but certainly for matters spiritual. Guru Nanak 
and other great mystics are more reliable than 
they- All mystics lay stress on the indispens¬ 
able need of a living Guru ; and if other people, 
who are ignorant of mystic insight, tell us to 
have faith only in the writings of old mystics, 
and depend for our Salvation on such a faith, 
and not search for any contemporary mystic, 
we should not be misled. 

Regarding the Second quotation, which is 
from Adi Granth Sahib, and therefore reliable 
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and trustworthy, we have only to put the 
proper and right meanings of {Bant), and 
the thing would be clear. As explained at 
some length in the last chapter, Bani and 
Shabad are the same thing. This Bani, which 
is our Guru, reverberates through all time and 
space. 

Bu gaft I nte Nanfe ii 

Bani resoundeth in all the four “ Yugas ” (ages) ; 
and the absolute Truth doth it utter, — Ibid. 

This Bani exists in all the four Yugas, 
(Satta*Yuga, Treta, Duapar, and Kali-Yuga), 
and rings through all space. It is only another 
name for the transcendent Shabad. 

flai a vbi®'! ii 

From age to age existeth Bani, and as Shabad is it 
known. — Ibid. 

This Bani is our Real Guru, and within 
ourselves do we realise it. 

wte wTat bbI II 

Within ourselves is true Bani. — Ibid. 

This Bani emanates from the inner 
Transcendent Flame of the Astral plane, 
ifefti ^ I II 
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Inside (us) is the Flame, aud in that Flame is Bani, 
which createth love (in us) for the true Lord. — Ibid, 

If we listen to this internal Bani, we 
are inspired with divine love for God. This 
Bani cannot mean any words or writing, songs 
or hymns. No, it is the subtle transcendent 
power that permeates every pore of Existence, 
and sustains every thread of Life. It is our 
real, eternal Guru ; but without a living man in 
whom it is manifest, we cannot come in contact 
with it. This shall be quite clear if we see 
the second line of that verse as well, which 
reads :— 

Guru pointeth to Bani, and the disciple accepteth ; 
(but) the manifested living Guru alone giveth Salvation. 

— Ibid, 

Bani is our true Guru, no doubt ; but 
we cannot get hold of it without a living Guru. 
The two—man-Guru and Shabad-Guru—are 
one. 


“ The word was made flesh.” — Bible, 

But without a Guru present now with 
us in flesh and blood to unite our soul with 
that transcendent Shabad, we cannot have 
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mystic insight. We cannot catch hold of Shabad 
t)y ourselves ; for that a living, contempo- 
cary Guru is absolutely essential. 

Some Sikhs do not look upon the Granth 
Sahib as the complete Guru, but only as a book 
of laws, giving a code of morals for the com¬ 
munity, which has to interpret these laws. 
Their view about Guru is— 

XlW II 

Guru is the book, and Guru is the community. 

So far as the book is concerned, we have 
already shown how it cannot be our Guru. 
Regarding the community, we can easily see 
that if one blind man cannot show us the way, 
how can one hundred or one thousand do it ? 
No amount of ignorance can by accumulation 
become knowledge ; no amount of darkness 
can by being put together give us light. For 
true mystic light, it is not number that we want 
but mystic quality and insight. Even if we 
find one perfect mystic, he can take all of us 
into the light of Reality, and get us the 
bliss of union with the Lord. Books and 
communities will not do ; we want a living 
mystic adept of our own day to open our inner 
mystic eyes, and show us the Spiritual path. 
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{iv) Sikh Mystics Tell us to Adopt Guru.. 

Moreover the Sikh Gurus themselves state in 
their writings, that we should search for and 
adopt such a Guru as gives us Truth or 
Shabad. This obviously means that we are 
asked by them to accept a living Shabad 
mystic as our Guru. 

^ ffl I TMolU oWt HTC II 

Adopt thou that Guru who giveth thee a firm hold 
of “Truth,” maketh thee utter the “Unutterable”, uniteth 
thee with “Shabad.” —Adi Granth Sahib, 

Now, it is clearly stated here that we 
should adopt a Guru. This is given not only 
at one place in the Sikh Scripture, but several 
times are we reminded of it, and told to look 
for a Guru of this description. 

tSIht ^3 Hn f?if TO late II 
Seek thou such a Satguru as gettest thee that 
"Truth.” —Ibid. 

Again and again the Sikh Gurus, and in 
fact all mystics, tell us to search for a Guru, to 
find one, to accept and adopt one. What 
else can it mean, if not a living Guru of our 
own time, a contemporary mystic adept ? 
Guru Ram Das says that when he sees 
the body of his Guru, (*. e. Guru Amar Das), 
his joy knows no bounds. 
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ifx 3 f^aifintp ^ u 

My heart leaps up when I behold my Satguru, my 
Satguru’s body. -—Ibid. 

Doesn't it evidently show that love and 
devotion are to be given to man-Guru, i.e. Guru 
living now in flesh and blood amongst us. How¬ 
ever, let us for the sake of argument assume 
for a moment, that Adi Granth Sahib is the 
real Guru. Then shouldn’t we follow the 
advice of this Guru ? What does Granth 
Sahib say ? It tell us over and over again 
to go to living mystics, and get the treasure of 
“ Nam ” from them. 

ftra oi ^ I iNifewi 1 giM ii 

The goods that thou hast come into the world to get 
is God’s “Nam”, and from mystics dost thou find it. 

—Ibid. 

Do we act upon the teachings of Granth 
Sahib? Do we seek for mystics, and get “Nam” 
from them ? Do we go to them at all ? No, 
we rather oppose them. And still we say that 
we believe in Granth Sahib, and are Sikhs 
of the Gurus. We are not true Sikhs ; and 
until we find a living Guru and be accepted by 
him, we shall never be true Sikhs. 
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(d) Various Lines of Shabad-Mystics. 

Further it would be too presumptuous and 
bigoted to say that the ten Gurus were the only 
mystics that God gave us, and that no mystics 
ever existed before or after them. Was there 
no true mystic adept before Guru Nanak’s 
time ? There must have been, for he himself 
makes a mention of such. 

>nB >njKt n 

nafe 3>}T^ I f UMBU fewm ii 

Under thy shelter have I come O mystic adept; one 
with the powerful and merciful God art thou. 

—Guru Nanak. 

Now, who is is this mystic whom Guru 
Nanak is addressing. At another place, he 
says':— 

SIM I »raiM iVBBTB II 

BB STM M31 BTB f XMB I MB% S^M fcwiTJT ^ U 

The devotee of Guru praiseth “Nam”or “Shabad”, 
the Transcendent, Unfathomable, Absolute. One “Nam” 
giveth Salvation in all the four “Yugas” (Ages), and 
“Nam” or “Shabad” is dependable . — Ibid. 

Now if there were disciples of Shabad- 
mystics and the practice of Shabad-Yoga in the 
previous three “Yugas,” there must have been 
Shabad adepts also. Again we have— 
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^ 9 fi? 9^ II 

From age to age, good are thy saints, O Lord. 

—Adi Granth Sahib. 

^ 5 II 

From age to age runneth the line of Gurus. — Ibid.. 

Gurus remain in the world through all 
time, so that keen seekers of mystic knowledge 
may learn from them. It is our prejudice that 
we limit them to a special period. Before 
Guru Nanak there were mystics, and after 
Guru Gobind Singh there have been mystics. 
Mystics are ever present in the world. If we 
do not know of them, it is no reason to think 
that there are none. 

•fts H ^3 HgiH TO? M33I FITB II 

Had not mystics been in the world, the world would. 
have been burnt up. —Tulsi Sahib. 

It is mystics who save us from the fire of 
passions and greed, of anger and lust, of 
treachery and jealousy. Mystics live in the 
world in all ages. With the divine elixir of 
their sweet words, they extinguish the fire of 
our worldly desires ; from their olympiam 
heights, they pour the nectar of their heavenly 
message on the thirsty humanity below ; ands 
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by means of “Shabad” they draw us up to the 
abode of transcendent bliss. All this the true 
mystics do, but they do so for their con¬ 
temporaries only. Other ages must seek other 
mystics ; each man must find a Guru of his 
own day. It is only contemporary mystics 
who can open to our soul the hidden treasures 
of subtle transcendent planes, and transport 
us to the stage of the ultimate Absolute. 

There are various lines of “Shabad” 
mystics. Guru Nanak’s line ended with Guru 
Gobind Singh. Similarly before him and 
after him, several mystics started their lines, 
which went on for some time, and then came 
to a stop. Kabir Sahib had his own line ; 
similarly Paltu Sahib, Dadu Ji, Tulsi Das Ji, 
Jagjiwan Sahib, Maulvi Rumi, Khwaja Hafiz, 
Garib Das Ji, Swami Hari Das Ji, Shamas i- 
Tabrez, Sarmad, Mujadid Alfasani, Mansur 
Hallaj—all these have been perfect mystics 
in recent years. In his book, 

(Anurag Sagar), Kabir Sahib states that under 
different names, he came down from Satta-Loka 
into this world in the previous three “Yugas” 
also. 

Moreover Guru Nanak was not handed 
over charge of Guruship by anybody. 
He was in communion with God from birth. 
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Similarly after Guru Gobind Singh, several 
mystics descended directly from God, and started 
their lines. When one line of mystics comes 
to an end, then a new mystic appears some¬ 
where else, and starts another line. He does 
the same work of taking us out of the prison 
of Kala, and landing us into the Absolute stage 
of Dyala, but he does not get authority from 
the old line. He has his authority directly 
from God. To mention one or two such 
names, Tulsi Sahib ol Hathras was a perfect 
mystic adept, who appeared in the world long 
after the time of Guru Gobind Singh. Similarly 
Shiv Dyal Singh Ji of Agra (known as Swami 
Ji or Radha Swami Sahib) was a direct 
incarnation of “Shabad” or the Supreme 
Being, and started a new line of mystics. His 
line is going on still. 

But alas ! we do not search for living 
mystics, for contemporary adepts, for mystics 
who are in the human garb now, and whom 
we can see, talk to and love, and who can talk 
to us and love us. We are content with our 
faith in mystics of old times only, those who 
are no longer in this world and who have 
finished their work here, and gone back to their 
spiritual Home with God. 
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y} tfc^XOj l^ilj 'J^i 

In the withered navals of the dead deer, from where^ 
musk hath flown away, O seek not thou in vain. 

Similarly if we try to awaken our 
Transport with the help of mystics of previous 
times, we shall try in vain. 

(i) Different Old Mystics. As so many 
different mystics have appeared in the world 
at different times, we also notice that each one 
of them asks us to follow him ; each invites us 
to go to him and give him our devotion ; each 
assures us that under his protection we shall be 
safe, and sure to get the kingdom of God. 

Christ said— 

Come unto me all.and I will give you rest. 

.I am the way and the Truth and the Life : 

No one cometh unto the Father but by me. — Bible. 

Lord Krishna said— 

Give up all religions and come unto me alone 
for shelter; sorrow not, I shall liberate thee from all 

sins.Keep thou thy mind in me, devote thou 

thyself to me, worship me, and prostrate thyself 
before me ; I pledge thee my troth ; thou shalt come 
into me*. — Bhagtuad Oita. 

Guru Nanak said— 

I have come to take ye back to Him, who sent you 
into the world. — Adi Oranth Sahib. 

Prophet Mohammad said— 

I am the messenger of God, and have come into the 
world to spread His revelation. — Qoran- 
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Similarly Lord Buddha declared that he 
had found Divine Light, and he invited others 
to go to him to get that Light. 

Thus in one way or another every mystic 
asks us to become his disciple ; in fact he tries 
his best to persuade us to be among his 
followers. Now, there are so many of them. 
Thus arises a very important question 

A. Whom to Follow ? Every one of 
those great mystics calls us to himself ; so we 
have to find out whom we should follow, so 
that we may be on the right path. We have 
to decide this question with all fairness ; but 
before we do that we should know, why each 
mystic tries to attract us to himself. Does he 
want to increase the number of his followers to 
a huge class, and get fame and glory ? And 
is there a competition among them ? 

B. No Competition or Rivalry. No, 

there cannot be any competition or rivalry in 
them ; nor can they be anxious for getting 
fame and glory. Their lives and teachings 
show that they were all above these weaknesses 
of flesh. They were true mystics, and their 
object in life was to benefit others by the 
Light they had with them. 



354 


MYSTICISM 


^ ^ ^ II 

IWRSiT % 4ir# ^ 'JIR %f| II 

Trees, tanks, mystics and fourthly the rainfall, for 
the good of others alone are the four born. 

—Kabir Sahib. 

Mystics’ advent into the world is not for 
their own sake, but for the good of others. 

C. All Perfect Mystics are One. In 

fact, all perfect mystics in their inner being 
become one with God, and thus with one 
another too. There is no difference between 
perfect mystics. Those who consider them as 
different from one another are in ignorance 
and darkness. 

^ ^ ^ ^ I el ^1% II 

Who among perfect mystics findeth difference, 
falleth he into the pits of Hell. — Ibid. 

Once a discussion was started as to who 
was greater of the two—Guru Nanak or 
Kabir Sahib ; but such discussions are vain, 
for there is no difference between the two. 
Both of them are, just as other perfect mystics, 
identical with God, and therefore all are one. 
The question of superiority and inferiority does 
not arise, and our discussions only betray our 
own ignorance and narrow-mindedness. With- 
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out a competent spiritual doctor to open our 
internal mystic eyes, like blind people we fight 
on things which do not exist ; and this remark 
applies to most religious disputes, for in the 
light of absolute Truth, there is little room for 
difference and discord. 

All perfect mystics are one ; there can 
be no quarrel among them. They are all true 
and sincere ; and when they call people to 
follow them, they really mean it. Then how 
is this apparent conflict to be explained ? 

D. The Only Conclusion. There is only 
one possible explanation, and that is that they 
did not address people of all times ; they did 
not invite us who are living now, as Religions 
assume, but only people of their own times. 
Each one of these great mystics was competent 
to open the inner eyes of the people of his own 
time, and he actually gave inner mystic vision 
to those who went to him ; but people of other 
times were out of his sphere of work. It is 
a mistake to think that any one mystic came to 
save the people of all times. Apart from being 
unreasonable, it smacks of narrow-mindedness 
and bigotry. The only unbiased conclusion 
that we can draw from the facts stated above 
is, that each mystic^was meant for his own time. 
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Only in this sense can the teachings of all of 
them be explained and reconciled, and only 
thus can all of them be true and right. Their 
message is one, and they do the same work of 
spiritual enlightenment in different times. 

Just as in a school or college, when one 
teacher goes away, another takes his place and 
does his work ; similarly when one mystic goes 
away from this world, another comes to- 
continue the same work ; but in each age and 
time, it is the contemporary mystic who does 
the work, and who can open transport in us. 

E. Inference for Us. From this the 
inference that we can get for our guidance is, 
that if we want to follow the directions of any 
great mystic truly and properly, we must 
seek a perfect Guru of our own time who 
invites us now. He alone can give us the inner 
path of Shabad. Mystics of the past finished 
their work in this world, and went back to God 
long ago. We must give our devotion to a 
living Guru. That is the only way of opening 
mystic insight ; without a contemporary adept. 
Transport is impossible. 

(e). Reasonableness. And also it stands to 
reason that if the people of Guru Nanak’s time 
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could secure access into spiritual regions with 
the help of Guru Nanak, the people of Guru 
Angad’s time could do the same with the help of 
Guru Angad, and so on. And this is a universal 
principle. For curing our illness we want a 
doctor of the present time ; doctors of old, who 
died long ago, howsoever efficient they may have 
been in their own day, will not come now to 
diagnose our disease and treat us. For getting 
our quarrels settled, we must go to the courts 
and judges of to-day ; old judges, who are no 
longer living in the world, howsoever able they 
may have been in their own time, will not come 
now to hear and decide our cases. Similarly for 
learning Transport and getting the transcend¬ 
ent “Shabad,” we shall have to find a living 
mystic adept ; mystics of the past, howsoever 
great and perfect they might have been in their 
own ages, will not come now to give us trans¬ 
cendent Light. They have given up their 
work on the physical plane, and now rest in 
bliss with the Absolute Lord. 

Shabad is such a thing as cannot be 
awakened or manifested in us except through 
an awakened soul working on the same plane 
of Existence as we are. We are just now on the 
Physical plane, and in the human body; there- 
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fore only that mystic can help us in our spiritual 
uplift and enlightenment, who is himself now 
on the physical plane and in the human body. 
If he has left this world, he may be doing much 
work elsewhere, but he is not for us. His 
place here must be taken by another living 
mystic. 

Keeping to the physical body, we cannot 
catch hold of subtle, transcendent entities. As 
men, we want Shabad manifested in a human 
body; but on the Astral plane, we shall want an 
Astral Guru; in the causal sphere, a causal Guru; 
and so on. The transcendent “ Shabad ” must 
manifest it self in a being on the same plane of 
Creation as we are, before we can come in 
contact with it. Being human, we cannot touch 
this Shabad in its transcendent essence ; we 
want it manifested in the same tangible, palpable 
form in which we are i. e. in the human form. 
Therefore we want a contmporary, living Guru. 

(«) A Guru of the Past means No Guru. 
For us the only distinction between a 
perfect mystic and the absolute God is, that 
the former is in a human body. When he 
leaves the body, he goes to the Absolute Lord 
and merges in Him. Then there is no difference 
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between God and that mystic. Hence if we 
depend on that old mystic for our Transport, 
we may as well depend on God straight off, for 
the two are one. And if we depend on God, that 
would mean that we deny the necessity of the 
mystic adept. Therefore when we taVi of the 
need of a Guru, it can mean nothing else but 
the need of a living Guru. 

A mystic has two forms ; his human form 
on the physical plane, when he is living ; and 
his form as God, when he goes into the Absolute 
stage either during transport or after death. 
Now if by saying that a mystic adept is 
essential for union with God, we do not mean 
that God is essential for union with God,(which 
obviously we do not), thenwe can mean nothing 
else but the human form of the adept. And this 
human form exists only so long as he lives in 
this world. It is only the mystic of the time 
that is manifest in the human form. Hence if 
we need a Guru, (as has already been shown 
that we do) then it can only mean that we need 
a living contemporary Guru, a Guru of our 
own time, and not any one of the old mystics, 
who have left the body and gone to God for 
good. A living Guru is thus absolutely 
essential for transport and mystic realisation. 
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(««) Faith in Old Mystics Imaginary. 

Lastly when we have faith in a mystic of the 
past, it is all subjective and imaginary. We 
never really establish any relation between 
ourselves and that mystic. He never tells us 
whether he accepts us as his disciple or not. 
If we leave him and go to another, neither the 
first says any thing nor the second; neither 
the former rejects us, nor does the latter accept. 
They never say anything ; it depends all on 
our own sweet will and fancy. If we go 
against the teachings of our so-called Guru 
(*. e. mystic of the past), he never tells us not 
to do so. We may do any thing we like ; 
there is no objective control ; and thus there 
is no relation. It is only our imagination 
that we are the followers of so and so. All 
our beliefs and actions are determined by our 
own mind ; there is nobody to check that mind ; 
there is no external control on us. 

(«i) True Faith only in a Living Adept. 
It is only the living Guru that can have a hold 
on our mind, and set it right; and stop it from 
going astray by objective control. We fight 
among ourselves for our religions and faiths ; 
but if we had the light, we would not fight. 
True faith can exist only in a Jiving Guru, 
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who gives us that inner Light and stops all our 
religious quarrels and disputes. 

We have each one of us our theories and 
ideas of God, but the real Truth is different 
from all these theories. He who beholds the 
Light of Truth finds ail his quarrels ended. We 
waste our time and energy in verbal discussions. 
Far better it would be for us to give up such 
discussions and seek a living mystic adept, who 
may open our inner eyes and give us true 
knowledge and real faith. Then all our disputes 
would end, and all our differences be bridged. 

{iv) True Guru Rare, but Existent. It is 

not any particular mystic who can unite us 
with the Lord ; any perfect adept of Shabad 
Yoga, who is living now, can do that. True 
Gurus, however, are rare in the world ; but they 
do exist. They are ever present; and it would 
be our highest good luck if we come across one. 
But we must make a search for a contemporary 
Satguru who alone can give us Light. 

f»ni tm tefti 3 h rtaj i 
imIWh wg uigY w 

With the Guru is the nectar which thou hast come 
into the world for, —Adi Oranth Sahib. 
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4. Being of Guru, and Manifestation of 
Guru. 

(a) Shabad—Real Essence of Guru. 

As already said, Guru is not man; his real being 
is transcendent; his true essence is Shabad. 

Shabad is Guru, and soul the disciple of this Melody. 

—Ibid. 

In his outvvard manifestation as a human 
being, the Guru may grow old with age ; but 
in his inner essence as Shabad, he is never 
aged. His external body may become old, 
but his internal being is beyond the changes of 
Phenomena. 

ai srdl, ffW5i nMsfa wafe faiws ii 

The mystic never getteth old, for in him hath he 
transcendent knowledge. — Ibid. 

He is human to look at ; but in his real being, 
he deals with spiritual transcendent entities. 

ot*' 

When he attacketh, the seventh heaven is his battle¬ 
field : when he sleepeth, the Sun and Moon are as his 
pillows. — Shamas-i-Tabrez. 
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With one tongue talketh he to transcendent beings, 
and with the other speaketh he to mortals like us. 

—Maulvi Bum, 

Being inwardly one with Shabad, perfect 
mystics are indeed the sovereign Lords of all 
Creation, the absolute Masters of all worlds. 

^ ^ ^ ^ i| 

Millions of *‘Yugas’' (ages) lasteth “Parlaiya’* (Dis¬ 
solution), but the absolute Lord of all am I, the sole 
Monarch am I, the Creator of the Creator am I. 

—Palttc Sahibs 

TOR ^ TO t ^ II 

In the whole universe is no other Creator : this is all 
my manifestation ; I am the origin of every thing. 

—Tulsi Sahib- 



f) t?*'* Vi^ 

Vi/* J r> 
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I am an old lover, I am an old lover. When the 
world was not, I was ; Adam was not, I was ; Eve was 

not, (but) I was ; I am an old lover.What is God 

before me ? I am an old lover. — Shama$-i-Tabrez. 

One who is the transcendent lover of the 
eternal Absolute goes far beyond and above 
the God of our world. Brahm or Om ( 
is the God or Creator of this universe of ours ; 
but as already stated, Brahm is only a drop of 
the final Ocean i. e. Satta-Purush ( ), 

Therefore the mystic, who goes up to the 
highest absolute stage of Satta-Purush, is 
the Creator of the God of our world i. e., 
Brahm, or “Maula” ; and this God of our 
universe cannot reach the transcendent being 
of that mystic. 

As by God hath that upright man been accepted ; so 
in all actions, his hand is the hand of the Almighty. 

—Maulvi Bum. 

In fact nowhere else is God ; He is within 
the mystics. 

crit) MJ» y> J*) J'i 

>-rdJo V** u'jl h* 
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The Prophet said, “God telleth me, I live nor high 
nor low. Believe it O dear one, nor on the earth, nor 
in the firmament, nor in the heavens do I reside. Wonder- 
ous it is, I live in the heart of the believer (mystic). If Me 
dost thou desire, in his heart do thou seek Me. — Ibid- 

When the bird myna (^) is taught 
to imitate human voice, a big mirror is placed 
before it ; and a man hides himself behind it, 
and speaks. The bird sees its own reflection 
in that mirror, and thinks that there is another 
bird of its own kind which speaks. Similarly 
in the mystic adept behind the garb of a human 
body is God hidden, who speaks and acts 
through that cloak. 

That great Lord hath put Himself behind fast 
closed doors ; then concealed in the cloak of man cometh 
he to (open) the door. Shamas-i-Tabrez. 

In his outward appearance, the mystic is 
human, but his inner soul is one with the 
supreme Lord. 

jO li. jO 

,j K1 !•««' j O ^ ^ 

His body is in this material world, but in Transcendent 
Plane his soul ; and beyond the imagination of Religious, 
leaders is that Transcendent Plane. — Ibid. 
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(6) Human Form—Manifestation of 
Shabad. Now it is clear that the Guru has two 
sides or aspects ; inwardly he is God, outwardly 
a man. In his real essence or inner being, he is 
God ; in his external manifestation, he is a man. 
We can say, he is man-God ; he is the ladder 
that has one end of it on the earth and the other 
in the heavens ; he is the uniting link between 
man and God. Although Shabad is the true 
essence of the adept, it must put on a human 
garb to come in contact with men and give 
them instruction. Thus human form is the 
external manifestation of Shabad on the 
Physical Plane. 

Guru, Shabad, and God are not three 
different entities but only one ; they are 
three forms of the same Supreme Being, 
This is true Trinity, If we want to find 
God then, because we are just now human 
and on the physical plane, we need a 
human form of God i. e., a perfect Guru. 
Through devotion to him shall we be able to 
go above the Physical Plane, and come in 
contact with his inner being as Shabad. Then 
by devotion to Shabad inwardly by our soul, 
we shall ultimately reach the highest stage, 
where Shabad is one with the absolute God. 
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But being human at present, we must begin with 
the human form of God or Shabad i. e., the 
mystic adept. 

(c) Guru—Door of Light. But there is 
another slight difficulty here. We said that 
every thing on the physical plane existed only 
in delusion ; that in the material creation it was 
all darkness and ignorance. Now the question 
arises that if all that we experience in this 
world, that we see with these eyes, hear with 
these ears, and perceive with other senses, is 
delusion and darkness, then the mystic adept 
and his sermons are also darkness, because they 
too are within the sphere of Phenomena. And 
as we went Light, we should not be attached to 
Darkness. 

Now in this we have to see two things,— 
firstly if Guru and his Sermons (or “ Satsang ”) 
are really and entirely darkness, and on a level 
with other dark things ; and secondly what 
sort of way to light can there possibly be in this 
utter darkness of Delusion and Phenomena. 

But before we come to these two points, 
let us plainly admit that Guru as we see him, 
and his sermons as we hear them are really a 
part of the delusion and darkness of this place, 
i.e. a part of Phenomena. They are darkness 
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no doubt, but there is a difference between this- 
darkness and other darkness. This darkness 
leads to Light ; while all other darkness keeps 
us within Delusion and Ignorance. Guru as 
we see him in his physical form is indeed a 
delusion, for his true being is the transcendent 
Shabad ; but this is such a delusion as takes 
us out of all Delusion. Guru is that door in 
the Darkness, which opens out into Light. 

All this material creation is a place of utter 
darkness, and we grope here like blind people 
for a way to go out. Our various Religions and 
Philosophies are known to be so many doors in 
this dark place. Although all are dark doors, 
still each professes to be a door of Light, and 
offers to lead us out of darkness into trans¬ 
cendent knowledge. 

Now mystics are also a door in this 
darkness ; but as shown in Volume I of 
this book, the difference between this door 
and other doors is, that this door leads to Light 
whereas others keep us within Darkness. 
Philosophy and Religion lead us nowhere ; they 
take us only from one part of darkness into an¬ 
other; but Mysticism takes us out of the univer¬ 
sal darkness of Phenomena into absolute Truth. 
All of us are in the utter darkness of Maya ; 
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only mystics, though outwardly as much in 
Maya as any of us, have inwardly taken their 
souls into the transcendent Light of absolute 
Reality. We are all prisoners of Kala but 
mystics are not j they are free beings, and have 
access into all subtle spheres. 

Jii) j)0 

)1 J?- ^ 


All worldly people are prisoners, awaiting the stroke 
of Death ; save for that rare brave one, who in the prison 
hath his body but in heaven his soul. —Maulvi Bum. 

Thus although mystics as we see them are 
a part of the darkness and delusion of this 
place, yet we should not call them dark doors, 
but doors of Light, for they lead us out of 
Delusion into absolute Reality. Passing 
through them, *. e. by our devotion to them, 
we reach the transcendent Light of Spiritual 
planes. 

Let us attack this question from the other 
side ; let us find out what sort of door, which 
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may be called the door of light, can we 
possibly have in a place which is known to be 
absolutely dark. If there be a straight door 
in it which opens out into light, then some of 
that light is bound to come into the darkness 
inside, and our place shall cease to be utterly 
dark. Hence in an utterly and completely 
dark place, as this world of ours is, we cannot 
have a straight door. A straight door as so 
many Religions and Philosophies offer, must 
necessarily end in darkness. We want a 
curved door ; so that one end of it may be in 
light and the other in darkness. Mystics alone 
are such a door, for on one side they are in 
darkness i. e. in the human form and on the 
physical plane, but on the other one with the 
Absolute Lord, Who is perfect Light. Thus 
mystics are truly Doors of Light. 

5. Grace of Guru. 

{a) Guru’s Advent into the World 
for our Sake. Great mystics descend 
into this material Creation for our good. 
They leave their abode of true and 
eternal bliss with the Absolute Being, come 
down into the lowest plane, and put on gross. 
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material covering only to take us out of Dark¬ 
ness and Delusion. It is for our sake that they 
place themselves under the hardships of human 
life, and subject themselves to the necessities 
of flesh. In essence they are one with God ; 
but for our good they become human, and move 
on the physical plane. 

People say, we should do good to others. 
What higher good can there be than this ?— 
taking us out of the prison of Kala and the 
delusion of Phenomena altogether, and uniting 
us with the supreme Lord. The mystic adept 
reveals to us what our real being is, and 
then transports us to our true Home in the 
Absolute. 

r»?5H MclTS IS >1* UolT^ Wfe I 

% saral TnteH tjfe fttf • ii 

Beyond birth and death is he, and for our good doth 
he come into the world : Life he giveth us, and devotion 
he inspireth in us, and with the Lord doth he unite us. 

—Adi Oranth Sahib. 

Mystics come into the world for our sake ; 
the only object of their life is to transport us 
into subtle stages of pure, transcendent Spiritu¬ 
ality, Being one with the great Lord, the 
Guru knows all about us ; and this knowledge 
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he uses for our good. By every means, he tries 
to lift us up into pure, etherial realms. 

jl tXii.-* ^ 

Every inch of thee doth he know, for keepeth he all 
the secrets of God. —Maulvi Rum. 

By his transcendent divine glory does he 
elevate us, and make us fit for spiritual flights. 

ftOT ^ ^ ^THl ^ II 

The benevolence of the saint is like the dropping of 
rain from heaven ; with his divine elixir doth he soothe 
the burning pain of others. —Kabir Sahib. 

(b) Guru Looks after his Disciples with 
Love and Kindness. Guru is an ocean of love 
and mercy; he treats us most lovingly, and 
guides us on the spiritual path most kindly. 

fflf tISJfl ^3 I 

^ faraTR ftfs 5 1 

fef* Tlfem? ftw BiyF* fhnnfB II 

As the mother, giving birth to a son, bringeth him 
up, ever keeping her eyes on him within (doors) and 
without, putting morsels into his mouth, fondling with 
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him every moment, in the same manner doth the Satguru 
keep his disciple with love and endearment. 

—Adi Granth Sahib, 

Guru’s relation with his disciples is a 
relation of great love. Out of his infinite love 
and kindness does he invite us into the mansions 
of the Lord, and recommend us to God, so to 
speak, and unite us with His subtle transcend¬ 
ent Being. 

ij ^ Ij 

To the durbar of the Lord doth he invite people, 
and prayeth he to God to give them pardon. 

—Maulvi Bum* 

He lives for the sake of others, his holy 
influence transforms other people into saints, 
just as the Philosopher’s stone is said to change 
iron into gold. 

v.^3 jJ jl jj 

In the company of mystics is found the (true) Philoso¬ 
pher’s stone that turneth base metals i, black hearts 
into pure gold. — Khwaja Hafiz, 

By their elevating company, wicked men 
become good and pious, thieves give up stealing, 
drunkards leave drinking, and all bad men shake 
off their badness. History presents innumerable 
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such instances. By the magic influence of 
mystics’ company Sadna butcher, Sain barber, 
Ganika prostitute, Valmika robber, and many 
others of this sort turned saintly. 

(c) Guru Saves us at Death, and Helps us 
in Difficulties. Moreover if we take refuge 
with the mystic adept, he will be with us even 
after our death, and save us from pain and 
trouble. 

75TSJI was RTH >1* WHfewn STK gifts I 

fff% wbfit yt fgwR II 

That friend have I, O Nanak, who even after my 
death goeth with me, and before the Judgment Seat taketh 
my side. —Adi Granth Sahibs 

4- 5 ' 

vJ^J J! U 

O careless man, lose thou no time in finding shelter 
with him, so that on the Doomsday mayest thou from all 
calamities be saved. —Maulvi Bum. 

§5r Kfl?? fe vfeWT I 

§ ftrfir" >}few is 11 

Break thou off with the false friends of this world, O 
Nanak, and seek thou a saint, thy true friend. The 
former even in thy life-time desert thee, but the latter 
leaveth thee not even after thy death. 


—Adi Granth Sahib. 
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If we have found the Guru, he will save 
us from trouble in life and at our death ; he is 
the best friend and helper we can have. 

4- 

J5J }9 5 vu.*»— jii 

Merciful is the mystic, for in time of need and at a 
place of a danger, without any reward doth he help us. 

—Maulvi Bum. 

Out of their own kindness do the mystics 
save us ; their society is indeed the best in the 
world. 

^ mn. I |i 

The company of mystics bringeth us happiness and 
doth us good ; and the best holy place is it in the world. 

— TuUi Bamayana. 

^ I ^fRRTT 11 

if^t ^ ^ ^ I uu uuu qflJir uif II 

At once doth the effect of bathing at this holy place 
appear, for crows turn cuckoos and herons phoenix. 
None should marvel to hear this, for the worth of 
mystics' company is not hidden. — Ibid. 

We are all crows and herons, for we feed 
on the filth of sensual pleasures ; but when we 
bathe in the holy water of mystics' company, 
and drink the nectar of their sweet *‘Word”, 
we turn into heavenly phoenix, and eat ambrosia, 
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and drink nectar of transcendent planes. The 
value of mystics’ company cannot be over¬ 
estimated. 

U ^ yk 

Wji b 

^ 1 '-* jl 

u ; ..w.4 

t^X)J >if 

If seekest thou union with God . O sit thou at the 
holy feet of mystics ; a few moments of their company are 
better than a hundred years of sincere prayer. Inside 
mystics is the mosque, and there is God for thy homage 
and worship. —Maulvi Rum. 

Thus God is to be found nowhere else in 
the world, but with mystics alone. They are 
our true friends, for they do us the highest and 
lasting good ; and they do not forsake us in 
time of need. We attract many friends in our 
prosperity, but as soon as adversity overtakes 
us, our friends drop off one by one. Rarely 
a friend keeps with us in our misery 
and misfortune, hardly a soul sticks to us till 
our death. 

Our so-called friends desert us when 
our stars are set ; but even at our death 
mystics leave us not. They help us in the 
Astral plane with their radiant astral form ; and 
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save us from the agony of Death and the 
torture of Hell. No “Jamdut” ( ?IM^ — Angel 
of Death) comes to snatch away the soul of the 
disciple of a true mystic. At his death-bed, his 
kind Guru himself appears in his radiant 
form, and conducts his soul safely and com¬ 
fortably up into the highest realms of trans¬ 
cendent Spirituality. 

^ ^ n I?! Jill 5^ I 

^ ^ -*11^ II 

(As) gold never getteth rusty, nor is iron ever 
infested by weevils; (similarly) good or bad, the devotee of 
Guru never goeth into Hell. —Kahir Sahib. 


{d) Guru's Gift is Absolute and Eternal. 

The mystic adept saves all those whom he 
accepts into his fold. And whatever he does 
leaves a lasting effect ; it cannot be undone by 
Kala. Whosoever is taken by him under his 
shelter is sure of Salvation, and transcendent 
union with God. Nobody can stop it. 

^ #51 ^ SRcll ^ ^ % I 

^ ^ >50^ ^ #51 ^ II 
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^ ^ % *?rf| ^ »it I 

^ ^ ^ ?f»r II 

When a saint (perfect mystic) soweth the seed (of 
“Shabad”) in the soil of one’s being, who is so powerful as 
to bum that seed ? In course of time that seed must 
sprout fourth ; whenever saints come (into the world), the 
man with the seed ever remaineth with them. 

—Badha Swami Sahib. 

He remains with them and gives them 
his devotion, till he attains to the highest stage 
of Absolute Transcendence. No one can 
destroy that seed ; nobody can undo what 
perfect mystics have done, for they are above 
all; they are the absolute God Himself. 

^ 1II 

The “will” of the saint then none can sweep away ; 
“Ishwar” and “Parmeshwar” helpless are all. 

— Ibid. 

The saint is one with Satta-Purush ; 
therefore his doing cannot be undone by lower 
entities such as Ishwar i. e. Niranjan, and 
Parmeshwar i. e. Om. 

^ Hife s I ftifl feig 3T% IWl II 

Guru’s gift cannot be removed by any one ; whom 
He giveth, him He saveth. —Ouru Nanak, 
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an s Sfe 1 ^ T^Tsai wsai tjfa it 

Guru’s Shabad none can obliterate, for verily Guru 
is God Himself, O Nanak. —Adi Oranth Sahib. 

In fact God does what mystics like Him 
to do. 

ufe ?l faiB ai% fti ufe ftiw f[3^ STB ii 

God doth what His saints wish. — Ibid. 

aflsT 8sfe sgifes, bb » wIbbt n 

Whatever they want Him to do, that they get done ; 
for from that Door are they never sent back (blank). 

—Ibid. 

All whom they accept into their fold, they 
save from Kala and His snares. 

SB 113VB ftifewT I feB an feafaw ii 

Say thou, O Nanak ; who findeth Satguru, cleared is 
all his account (with Kala). — Ibid. 

fiw a §^>>1 a bbbib afe aftTn u 

Who meeteth the mystics, before the Judgment Seat 
is he liberated. — Ibid. 

God is in the hands of mystics, for by the 
chains of love have they bound Him. 

tUl j) CDjtii b 
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The mystic hath this power from God, that half¬ 
way he can call back the discharged arrow. 

—Maulvi Bum* 

Whatever God wants to do, He does it 
through His mystics ; God has no other 
agents or officers in this world ; it is mystics 
who are doing His work. 

^ ii TR % ^ JT ^ II 

SIR II 

In the house of God is no other doer, O Paltu ; 
saints are the lovers of “Nam** ; whatever they want to 
do, that is done. —Paltu Sahib, 

God is Love, and by love do mystics get all 
their things done by Him. If the mystic adept 
wants to save a man, none can touch him. 
n otiln 11 

What can millions of hands do, if Guru be on thy 
side. —Adi Oranth Sahib. 

fa3 ^ 333 i 

^ >r^ fexjBH fng ana tiifenn gg 11 

What tongue can praise the Guru ; he is the sole 
monarch, all-powerful and all-knowing. If on thy head is 
Guru’s hand, then art thou sure of Salvation. —Ibid 

^ grgTfes «TH ^ ^ #31 1 

wg vs ftff grfewn iw sTjsot gg n 
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Guru is God, Guru is merciful, Guru is the real and 
true Creator. By Guru’s grace gettest thou every thing ; 
(so to the Guru) do thou sacrifice thyself hundreds of 
times, O Nanak. — Ibid. 

6 . Concluding. 

Jl?" «-) 

Thy face (O Guru) is an answer to all my questions; 
and without any talk are all my difficulties removed. 

—Maulvi Bum. 

v \ ^ ii 

By looking at the face of Sat-Guru is the pain of 
birth and death ended. —Adi Granth Sahib. 

Such is the spiritual influence of the Guru ! 
Such is his radiant face ! Such is his trans¬ 
cendent being! Such is his divine grace ! 
As the mystic adept goes beyond good and 
evil, he does not cast us away for our badness ; 
but keeps us under his loving care, for we are 
weak ; and takes us safe to our Home, because 
we are “ lost sheep”. Out of his own infinite 
mercy does he save us from a thousand dangers, 

aftfew vraiHlew ^ was ii 
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If a perfect Guru dost thou find, then would thy 
(mystic) practice be perfected ; and midst laughing, play¬ 
ing, eating, and wearing (fine) clothes, shalt thou get 
salvation. Ibid, 

This does not mean, of course, that we can 
give our heart to worldly enjoyments, and at the 
same time find God. No, we can do only one 
thing out of the two ; but with our heart set on 
spiritual entities and soaked with mystic devo¬ 
tion, we may still outwardly be taking part in 
all worldly activity. Mystic training aims 
at turning our mind from the things of the 
world to God, but it does not touch our outward 
life unless it clashes with our spiritual uplift. 
Apparently leading the life of an ordinary 
mortal, we may in reality be devoted to our 
Guru and have attained to mystic realisation. 

What is to be reformed is the mind and not 
the body; and a person, outwardly drowned in 
worldliness, may be at heart a true mystic. 
With a perfect Guru to guide us, we may 
change inwardly from a crow to a Phoenix, and 
still remain the same in our way of external 
living,—laughing, playing, eating and enjoying 
as before. This is the bounty of Shabad 
mystics. 
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Mystics are the greatest of the great, the 
purest of the pure, the noblest of the noble. 
Their greatness is immeasurable, their purity 
transparent, their nobility profound. They are 
spiritual, transcendent beings, above all des¬ 
cription and beyond all words, one with the 
ultimate, absolute God. 

^ Mfw few Bra* ^ fe^ TOTre i 
fxj wte saife gai ubi ii 

How can I praise Guru; Guru is the ocean of Truth 
and Discernment ? From eternity to eternity is he ever 
the perfect God. — Ibid> 

^ ^ I 

W fll? II 

Homage do I pay to the holy feet of the Guru, 
an ocean of grace and mercy, and verily God in the 
garb of man ; and for removing the utter gloom of 
ignorance and worldly attachment, like the rays of the 
Sun are whose words. — TuUi Bamayan^ 

f|?r ihft II 

cW f ^ I 

The Radiance of the nails of Guru’s feet dazzleth 
like the lustre of a block of diamonds ; and the memory 
of that Radiance openeth the eye of Transport in the Soul 
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For removing the darkness of delusion and worldly 
attachment, like the light of the Sun is its brightness. 
Most fortunate indeed is he, in whose heart is manifest 
this Light. — Ibid. 

The Astral form of the Guru is indeed so 
radiant ! 

f|5T | 

Homage do I pay to the perfect mystic, who hath a 
balanced mind ; who hath nor friend nor enemy ; and who 
is like a beautiful sweet flower, which when taken in tho 
palms, maketh both the hands equally fragrant. — Ibid. 

If till the Judgement day go on I praising him,. 
O think not thou, his praise shall come to an end. 

—Maulvi Bum. 

As God is the highest of all, the “Most 
High,” so are His mystics. If He wants to 
bestow His highest boon upon us. He sends us 
a mystic adept. And if we want to benefit 
by his advent into this world, we should 
give him all our love and devotion. That is 
the only way to God. 

?I1 ^ M?? I 

^ ft* 751# 9 b II 

Guru Guru do thou utter, O tny mind ; save Guru 
none else do I have. —Adi Oranth Sahib. 



CHAPXERIV 

DEVOTION 

1 . Introductory. Love is the highest 
and noblest feeling ; it purifies our mind, 
and elevates our being. In all ages, it has 
been the central theme of man’s existence. 
The world would be barren without it, and our 
life a dull void thing. Love it is that charms 
this short mortal stay of ours, that makes this 
earthly life worth-living. Take it out, and the 
whole universe is reduced to a dry, lifeless 
structure, a bony framework, wanting the touch 
of the alchemy of Love to transmute this 
skeleton into a living entity. All writers praise 
this sublime sentiment, all poets sing of it in 
rapturous ecstasy. It is the spiritual cement 
that keeps the whole cosmos intact; it is the 
divine lubrication that makes this complex 
machinery run smooth ; it is the celestial stream 
of Existence that permeates every pore of this 
Phenomena ; it is the heavenly blood of Life 
that flows through every vein of this gigantic 
organism. 

“It is the secret sympathy. 

The silver link, the silken tie, 
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Which heart to heart, and mind to mind, 

In body and in soul can bind.” 

God is love, they say ; and so is our soul. 
It is through love that man is nearest to God. 
Love is the deep secret of life, it is the pro¬ 
found secret of the world, it is the holy secret 
of God. Love prompts action, love controls 
thought, love is the reigning deity of our sub¬ 
conscious life ; in all our feelings and doings, 
love is the predominant force ; it is the final 
urge in all our deeds, the ultimate goad in all 
our activities. 

‘‘All thoughts, all passions, all delights. 

Whatever stirs this mortal frame. 

Are all but ministers of Love, 

And feed his sacred flame.” 

Love is sublime, love is holy, love is 
divine ; love is the sacred flame of God that 
illumines the dark recesses of our soul; it is 
the true nectar and elixir that gives us spiritual 
life; it is the richest treasure that man 
possesses under the Sun, the highest boon that 
the Almighty bestows on human beings. 

rll ‘-hi 
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O become thou a lover, for one day hast thou to 
leave this world ; and then without achieving the object 
of thy life shalt thou go. 

—Khwaja Hafiz. 

(a) What is Love ? But what is love ? 
Who can say ? We can give no logical defini¬ 
tion of it, for it is a feeling which must be 
experienced to be known. It is a condition or 
attitude of the soul—an immediate conscious¬ 
ness—which perhaps cannot be analysed further. 
Psychologically “ Love ” is a sentiment made 
up of several emotions joined together to make 
a compact whole ; but in reality it goes deeper 
into our being, and constitutes the final essence 
of our existence. Roughly speaking, love 
is intense attachment of one person to 
another. We need not confine love to 
any particular sort of attachment. Intense 
attachment, pure and simple, is love. Sexual 
attachment is not pure love, for it has in it a 
mixture of lust. And lust and love are poles 
asunder. One is a divine feeling, the other 
a beastly passion. 

Love comforteth like suushine after rain, 

But Lust’s effect is tempest after Sun : 

Love’s gentle Spring doth always fresh remain. 

Lust’s Winter comes ere Summer half be done; 
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Love surfeits not, Lust like a glutton dies; 

Love is all truth, LuSt full of forged lies. 

Love ceases to be pure if there is any 
ulterior end or motive in it. If we desire gain¬ 
ing some other object apart from the service 
and company of the beloved, and eternal union 
with that being, then our love is not pure. 
Love is 

An appetite, a feeling, and a joy. 

That hath no need of a remoter charm. 

Perhaps love may be engendered by think¬ 
ing on the high qualities of another person ; 
but true love is inspired by love itself. Love 
is mutual and reciprocal. When the rays of 
love emitted by the Beloved reach us, and 
are felt by us directly (and not through think¬ 
ing), and pierce our heart, then love is inspired 
in us too. This is real love independent of 
external qualities or attributes, transcending the 
experience of senses and intellect. 

Shabad-mystics are fountains of love ; for 
they are one with the Supreme Being. Satta- 
Loka is a vast ocean of pure love. From there 
emanates the stream of Love that sustains the 
whole universe. Below Parbrahm, the water 
of this stream gets mixed up with impurities. 
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In Brahm-Loka, the impurity is very subtle i. e. 
Causal Maya; lower down in Niranjan-Desh, it 
is less subtle *. e. Astral Maya ; but on the 
Physical Plane the impurity of Maya is so 
gross, that the stream of Love is sometimes lost 
in marshes and sand of desires and passions. 
In its inner essence, Love is the transcendent 
“ Shabad ” or “ Dhun ” (9^). 

Just as water is found in the pure state of 
white snow on the tops of mountains, but when 
it flows down into the plains, it gets mixed up 
with many impurities, so much so that at places 
it becomes practically mud, and instead of 
cleaning, its touch spoils our hands and clothes; 
similarly Love is found in the pure state in 
high spiritual planes, but in this world it is 
mixed up with various impurities of desire and 
lust, egoism and vanity, greed and anger, 
jealousy and hatred, and what not. Here all 
love is a mixture. When the impurities are 
too many, it becomes mud and its touch 
pollutes us ; but in a less impure form, it retains 
to some extent its original quality of cleaning 
and purifying. 

Love enobles us, and elevates us to higher 
levels. The deeper our love, the higher shall 
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be the flights of our soul in inner subtle 
planes. Love means self-denial and self- 
sacrifice. To give up all desire, to give up 
all rights and claims, to be a slave to another 
person without any remuneration, is to love. 

If thou art asked what is love, say thou, *tis the 
relinquishing of one’s rights. Who his rights giveth not 
up, helpless doth he remain. 

^ up.**# r^Vv/-» 

If “nothing” thou dost not become, the path of 
‘Existence” is not opened to thee; but through weak 
resolution this high state thou canst not attain. 

— Sarmad. 

Drown thy separate existence in love, and 
then would thou have true life. Be in the 
being of the Beloved, and live in the life of the 
Lord. Lay down thy life for Him, and have 
no desire save what He wills ; give up thy 
egoism and vanity, and merge thy being in His. 


^ oil BTf I fHB Tift Wf I 

3^ >OB3I I olTS 3 It 
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If to play the game of Love dost thou desire, then 
with thy head on thy palm do thou come into my lane. 
O give thou thy head, but not thine ear; and then only on 
this path do thou set thy foot. —Adi Oranth Sahib, 

We have to lay down our head, but not 
wait to know whether it is accepted or rejected. 

Be glad, O my heart, for tomorrow in the market of 
Love shalt thou be slain ; but without any promise of 
thy beloved being shown to thee. — Shamas-i-Tabrez, 

Ji’ 

In the path to the abode of Laila (the Beloved) is the 
danger of life, and the condition for taking the first step 
is for thee to become “Majnun’’ (the lover). 

II 

Love groweth not on trees, nor selleth it at shops. 
The king or the subject, whosoever desireth may by giving 
his head have it. —Kabir Sahib. 

Unless we give our head i. e. kill our 
egoism and vanity, our separate “self”, we 
cannot find our Beloved. 
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lii jl U )j 

So long as he loseth not himself, no man findeth the 
way to the durbar of the Almighty. —Maulana Bum. 

(b) Effect of Love. Some people 
question : What is the fun of such an intense 
attachment ? Why should we love at all ? 
Instead of giving our all to another person, 
and depending on his whim and fancy, is it not 
better to mind our own interest and look to 
our own gain ? The world would say, “Yes, it 
is”; but “No”, says the lover. In the first 
place, he has no time to think of such things: 
he is so much taken up with the thoughts of 
the beloved that the idea of worldly gain and 
loss finds no access into his mind. He loves, 
and is so happy and transported that he cares 
not for other thoughts. 

^ Jftrf cH ^ WN JT ^r| II 

Love is permeating his whole frame, and for any the 
least other thing is left no room. 

(*) Love Kills Egoism. The desires of 
the lover are absorbed in the will of his be¬ 
loved ; his very self is merged and drowned in 
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the being of that person. When the self is 
killed, who is there to think or desire ? Such 
a true and deep love draws even God to us. 

The lover hath become even the beloved, and this 
indeed is true love. Of that ‘'beloved”, O Dadu, God 
Himself becometh the lover. —Dadu Dyal. 

J)" 

If thou thyself wert not in between, then wouldst 
thou His world-enlightening face behold. 

It is our egoism that casts a evil over the 
face of our beloved Lord, and hides Him from 
our view. If through love and devotion to the 
mystic adept we remove this veil, then within 
ourselves shall we see the Light of God. 

^0 3) y 

ilj 

When in remembering God dost thou lose thyselt, 
then findest thou the way to His durbar. —Bu Ali. 

^ O'*''*'* 

Jl*/ £_1 jU. ^ 
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When thou thyself shalt cease to be, then the be¬ 
loved Lord wouldst thou find ; (therefore) O thou wise 
man, try to lose thy ^‘self’*. —Maulana Rum, 

Love kills our egoism, drowns our desires, 
loosens our attachments, and focusses our 
whole being at one point. Love and selfish¬ 
ness are incompatible terms ; where there is 
love, there is no selfishness. 

.—Tb ^ 5 jl 

Whosoever through love teareth his garment, of all 
greed and impurity is he rid. — Ibid, 

(it) Transcendent Knowledge—Fruit of 
of Love and Devotion. As a rule we keep 
thinking of various things ; our mind does not 
stop at one idea, but goes on wandering from 
this thought to that, and from that to others. 
Human mind is like the screen of a cinema 
show, where nothing is fixed or stable ; various 
scenes and pictures come and go. Every 
moment on the screen of its imagination, the 
mind is shifting its scenery from place to place. 
It is like a rough sea visited by storms and 
tempests, which rolls on violently and 
furiously. One wave rises now, and then 
another. This is the ordinary condition of 
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our mind. We all think and ruminate, but the 
contents of our thought are chequered with 
multifarious forms. 

But different is the case with the lover. 
His mind is like the calm sea, serene and quiet, 
unruffled by the wind of other thoughts and 
passions. It is firmly set on one object ; and 
on the screen of his mental vision there is but 
one picture—that of his beloved. When we 
love, our thought gets centred on one person ; 
our soul is riveted to one point. And then is 
it free to fly up into divine regions, and taste 
eternal bliss. 

Love takes us out of the narrow bounds of 
gross matter, and transports us into realms 
subtle and spiritual, the pure regions of the 
soul ; wherefrom we feel the whole world as our 
own, and realise our union with the “Most 
High.’’ The broader view of the lover at once 
comprehends and transcends the narrow con¬ 
siderations of this world. Through love, the 
drop mergeth into the ocean, and the individual 
turneth into the Universal. It is love alone 
that can burn all our selfish desires, and 
liberate us for spiritual flights. 
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Whoever curbeth the flesh, the sun and the clouds 
doth he command. — Ibid* 

The lover ceases to be human ; he becomes 
transcendent, and possessed of supernatural 
powers. Love is true alchemy that turns 
ordinary mortals into divine beings. 


Ir* 4 
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Be thou ever fresh O Love, O thou happy craze of 
mine ; O thou doctor of all my ailments, O thou antidote 
of my egoism ; O thou, my Plato and my Galen. 

— Ibid. 

Love is the one cure for all our troubles, 
one remedy for all our ailments ; it is a sure 
antidote for all weakness that the flesh is prone 
to. And when the filth of the mind is reduced 
to ashes, as pure gold doth the spirit shine 
forth, and then is it ready for a transcendent 
union with the Supreme Being. 

it A ._ ' ^ I 

How fortunate is he who sacrificeth himself ? 
Burning his “ego*' doth he unite himself with God. — Ibid. 
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Without killing one’s ego, none can behold Thee. 
Who desireth to buy Thee, he must sell his own “self” 
first. 

Without love man remains self-centred, 
and vain ; and a selfish man is hardly better 
than a beast. He remains imprisoned in the 
cell of his own stunted mental outlook. In all 
his actions, the centre of reference is himself. 
Wrapped up in his own individual interests, 
and blinded by his own delusion, egoism and 
vanity, separated from the rest, he cannot 
see the unity of all Being and Existence. 
Without love man remains confined within 
the narrow four walls of the intellect, which is 
frail, changeable, and unreliable. Only when 
we come out of our cold, calculating intellec- 
tualism, and soar on the warm and inspiring 
wings of Love, can we enter the sphere of 
Transport. 

Love is the first step and essential factor 
in true realisation. Transcendent knowledge 
is the fruit of the tree of Love. It is our love 
and devotion to the mystic adept that opens 
our inner eyes, and shows us absolute Reality. 

•JJ «-b*> b 

j) Jli 
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Give me O Lord the eye that seeth, and with the 
craze of love do Thou fill my head. — Maulana Bum^ 

Different from all other diseases is the disease of the 
lover, for Love is the key to the Secrets of God. — Ibid, 

The intoxication of the wine of Love 
drives out all dirt from our mind, and transports 
our soul to regions, spiritual and divine. 

-s—^ Ij ^ ‘•-iJ) 

What this wine is I know not, save that the cup of 
the heart was by a single drop cleansed of the rust (of 
impurities), such that the face of the Beloved did I behold 
therein. — Muiri’ud-din Ghishti, 

Nor remained sin nor piety; in that moment was I 
lost. In that state so much was I transformed, that He 
became I and I He, — Ibid, 

{Hi) Mistake of Vedantists. The mistake 
of Vedantists of to-day, as already pointed out, 
is that without first undergoing the training of 
love and devotion, they want to have absolute 
knowledge. It is putting the cart before the 
horse. They remain on the intellectual level, 
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and their theoretical knowledge stands apart 
from their practical life. They do not really 
know what they profess to believe ; and their 
actions give the lie to their words. They are 
sadly deceived. They think they may do evil 
with impunity, for evil has no reality, and 
the Spirit is beyond all pollution. This say¬ 
ing of theirs is wrong, for they have not 
realised its truth ; they do not know. 

They are prisoners of Kala, and bound by 
the chain of “ Karma They have not gone 
beyond good and evil, beyond pleasure and 
pain, and other relativities, yet they presume to 
apply the truths of the highest absolute stage 
of transcendent Spirituality to. their delusive 
life of utter darkness on the lowest Physical 
plane. This is a gross mistake. If a prisoner 
even when he is in the prison, tries to behave 
and act like a free man, he is gravely deluded 
and shall come to grief. 

Without love there can be no access inside 
into subtle planes ; and without internal flight 
and mystic transport into those planes there 
can be no transcendent knowledge. If we want 
true knowledge, we should first give our love to 
the mystic adept, and from him knpw the right 
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path of devotion and inner realisation. With¬ 
out first ascending the ladder of love and 
devotion, we cannot jump up to absolute know¬ 
ledge. We fall into a blunder when we con¬ 
fuse our intellectual understanding of a theory 
with mystic realisation of a transcendent truth. 
True knowledge is not intellectual understand¬ 
ing but mystic realisation; and for this, love 
and devotion to the Guru are essential. 

By washing it with the water of Love, we 
must first remove the dirt of our mind before 
we think of beholding in it the reflection of the 
divine Face ; we must first lift the veil of vanity 
from over the eye of our soul, before we can 
have a transcendent vision of Spiritual en¬ 
tities. 

In the heart of the lover is nothing save the,Beloved; 
twixt the two is nor the drowner nor the drowned. 

—Maulvi Bum, 

But true love is not cheap ; greedy people 
cannot get it. 
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The covetous, O Sarmad, are not given the pain of 
Love; the fly knoweth not the burning pang of the moth’s 
heart. — Sarmad. 

The burning fire of love falls to the lot of 
a few only ; and it consumes all their dirt and 
filth, leaving them transparently pure. And 
that transparent heart reflects the light of 
divine glory, and that pure soul beholds 
spiritual sights, and hears heavenly harmony. 
True transcendent knowledge comes to lovers 
only ; the world at large remains ignorant of it. 

2, Devotion to the Mystic Adept. 

Now the question arises ; whom should we 
love ? Whom should we give our devotion ? 
Why should we love the mystic adept, and not 
any other person ? First of all, it is plain that 
unless we consider another person superior to 
us we cannot learn from him. We must have 
regard for him, and the more we respect and 
look up to him, the quicker and better do we 
learn. This is a general principle. Now the 
highest form of regard is devotion ; therefore if 
we are devoted to the mystic adept, we shall 
easily and quickly learn the method of mystic 
Transport from him. 

Moreover, when we love some man, we tend 
to become like him. In the long run we 
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are transformed after the person whom we most 
strongly love. Therefore if we love the mystic 
adept deeply and give him our devotion, we are 
bound to become mystics ourselves and be 
united with God. 

However, let us examine the question un- 
biasedly and from the third person’s point of 
view, and see who really deserves our love 
in this world. Who is the highest being, and 
therefore most worthy of our devotion and 
adoration ? To this most people would say— 
God and God alone is worthy of our love. 
We have no disagreement with such people. 
God is the most perfect Being, and thus He 
alone should be adored and worshipped. 

But the question is : Can we as human 
beings come in contact with the Almighty in 
His transcendent essence ? No, we cannot ; 
and for this reason He cannot be loved by 
us directly, and in our present condition. 
So long as we are men and on the physical 
plane, and before we have realised the Supreme 
Being, God or any other transcendent entity 
cannot be the object of our love, for we can have 
no contact with such a being. ,.We can love 
only those beings, who are on the same plane of 
Existence as we are. We are in physical a body 
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and in the material world; consequently our 
beloved here must also be in a physical body. 
As men we must choose some earthly being 
for our love, some one on the physical plane 
and in flesh and blood. Now let us view the 
whole of this material Creation ; and see who is 
the best and highest being here, and therefore 
worthy of our love. 

The physical world may be divided into 
five classes—plants, insects, birds, quadrupeds 
and men. Out of all these, man is obviously 
the best creature. He is at the top of all 
material Creation. He alone has sense and 
intelligence. Other animals might also have 
some sort of sense, but there is no doubt that 
man has the best kind of sense and the most 
highly developed intelligence. He is called 
“ Ashraf-ul-makhluqat ” the 

best of all creation. 

When once we realize that man is superior 
to all other kinds of creation in this world, then 
it becomes plain that worship of other things 
and animals is degradation. If we worship 
idols, it is futile ; for they are all made of matter; 
they have no life. How can an idol or image 
of our own making give us Salvation or trans¬ 
cendent knowledge? It cannot. This is a 
simple principle; but in their practical life, 
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almost all religions ignore this fundamental 
truth. If matter is not to be worshipped, where 
is the need of any special kind of temple, or 
mosque or church ? God is not physical that 
He may be found in material things. 

Some people worship plants like the 
“ Pipal ” tree, or reptiles like the serpent, or 
birds of different kinds, but all this leads to 
deterioration. If we worship things inferior to 
us, we are bound to go down. Man should not 
love or worship any other thing in this world ; he 
is himself the best of all creation. If any thing 
is worthy of human love, it is man himself. 

But why should one man worship another ? 
All men are apparently on a par. If we should 
not give our devotion to any being inferior to 
us, why should we respect and worship an 
equal ? This question has led many a man to 
believe that devotion is unnecessary, and that 
we should depend on ourselves. 

However if we do not merely have the 
surface view of things but probe deep into their 
reality, we shall have to admit that all men are 
not equal. Even from the intellectual point of 
view, there are differences. Mystics, however, 
are human in appearance only ; in reality, they 
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are not distinct from God. Their inner eye is 
open ; they are beyond ignorance and delusion. 
Although in man’s garb, they are superhuman ; 
they are in a transcendent union with God. 

We do not recognize them, for we are 
blind ; we see only Phenomena. We are de¬ 
ceived by appearances, for our inner eye which 
alone can see Reality is sealed. We should go 
to mystics, who are the highest beings in this 
world, and give them our love and devotion ; so 
that our spiritual eyes may be opened, and we 
may see them in their true being, and know 
them in their real essence. 

JIT? ^ M I 

Jit Jf«ll I 

jn3* ^ "K-di II 

As thou hast seen Me I cannot be seen by the Vedas, 
nor by austerities, nor by alms, nor offerings; but by 
devotion to Me alone may I thus be perceived, O Arjuna, 
and known, and beheld in essence, and entered, O 
Parantapa* — Bhagvad Oita XI, 58, 64^ 


"! 3.)4 oyt jy 
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Look thou to the daring of the moth, O thou ignorant 
man; burn thyself like the moth, if insight do6t thou 
desire. — Maulvi Bum. 

Unless we burn our “self” in the flame of 
love, unless we devote ourselves heart and soul 
to the mystic adept, we can never know his 
inner being, his true essence as God. 

^ ^ iirtir i 

If I 

| 

Husband, wife, caste and profession are not causes of 
nearness to Me; devotion alone is tbe cause. And who 
lacketh devotion, he doth not by sacrifices (Yagya), 
charity, austerity, study of Vedas and such other practices 
behold me. — Adhiatam Bamayana, 

In the path of spiritual realisation, without 
devotion nothing else is of avail. 

^ I 

W^ithout service to Guru doth the foolish fellow 
perform actions, (but) like wealth got in a dream futile 
are all those. 

Unless by devotion we first get rid of our 
egoism, desire, and worldly attachment, trans¬ 
port into subtle spiritual planes is impossible. 
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And devotion is perfected only through the 
mystic adept, who alone can unite us with 
Shabad and God. 

flaw 11%^ aaifa s » hSi Tmwb ii 

Without Satguru one cannot have devotion nor 
attachment to “Nam**. —Adi Oranth Sahib. 

^ fai saite J5 t II 

Save through instruction of the mystic adept, no¬ 
where else is devotion. — Ibid. 

If the religious man findeth not the way, excusable 
is he; for Love is such a training as dependeth on 
Instruction. —Khwaja Hafiz. 

We should try to get this devotion at all 
costs ; it IS such a valuable treasure as is worth 
buying for any price. 

j.i) / 

aU's./. yi Jj «_) 

If with their lives have others bought this pain of 
love, why dost not thou, O my heart, make this bargain ? 

— Ibid. 

It is indeed a cheap bargain, if we get de¬ 
votion to Guru even by offering our head ; i.e, 
giving up our egoism ; for that is the only way 
to God. 
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NO 

If by giving thy head canst thou have Guru, even 
then know, ’its cheap. —Kabir Sahib. 

Guru is one with God; therefore in his 
inner essence he is omnipresent ; but only 
through love and devotion do we get that eye, 
which can see him everywhere. 

iJ'_j ij'b^ jy* 

With the eye of love do thou behold the face of the 
Beloved, for from pole to pole spreadeth the lustre of His 
eyes. —Khwaja Hafiz. 

Only through love is God most immediate 
to man. And our love for God means our 
love for the human manifestation of God i.e., 
the mystic adept; because in His transcendent 
Essence, He is beyond the sphere of our life on 
the physical plane. Thus love and devotion to 
Guru is the gate-way to the durbar of the 
Almighty. 

Beauty, they say, inspires love, but beauty 
is of many sorts. There is physical beauty, 
there is intellectual beauty, and there is 
spiritual beauty. All beauty inspires love in¬ 
deed, but the highest kind of beauty inspires 
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the highest form of love. Physical beauty has 
its charm, no doubt; but it is ephemeral and 
superficial. True beauty lies deep in the soul. 
He alone is truly beautiful, who has a beautiful 
soul ; and that soul is indeed most beautiful 
which has attained to the highest Spiritual 
realms, and become one with the pure transcen¬ 
dent beauty of the Supreme Absolute. Mystics’ 
beauty is spiritual ; it is deep and permanent; 
it is the beauty of Reality. Physical beauty is 
a snare that dazzles our physical eyes; true 
beauty lies deep in the heart and soul ; it 
captivates our real being. 

When we love a mystic, we imbibe his 
qualities. All the spiritual beauty of the be¬ 
loved comes into the being of the lover, and 
he shines forth with a divine lustre. Our 
love for a mystic must turn us also into 
mystics. 

TI9 II 

Guru is the ocean, and all his disciples the stream. 

—Adi Granth Sahib. 

The stream flows down into the ocean, and 
becomes one with it; through devotion the 
disciples identify themselves with the Guru, 
and reach his ultimate Reality. 
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I 

If seekest thou union with God, O thou religious 
man, then come thou under the shelter of the mystic 
adept, the Lord of both the worlds; and crave thou his 
help. Then indeed shalt thou live in peace. 

—Khwaja Hafiz. 

3^ ^ II 'irt ^ II 

Whether a Hindu or a Muslim, or a Christian or a 
Jain, without perfect devotion to the Guru none can have 
peace of mind. — Badha Swami Sahib. 

Guru-Bhakti is essential for all who seek 
the Light of Truth ; this is the first step in all 
spiritual enlightenment and mystic realisation. 

3^ ^ ^ qi% ^ =3^ I 

^ ^ ^ ^ II ^ ^ II 

VO 

First be thou firm in devotion to the Guru ; other 
methods (come) later; (for) without devotion to the 
Guru, never can thy wordly attachment be cut off. 

—Ibid. 

Upnishads also say, only that person finds 
inner light and spiritual union with God— 

^ ^ qiPtl^rlW ^ cm ild II 

SO 

Who is deeply devoted to God; and to Guru as ta 
God. —Shweta Upnishad. 
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Without devotion to the mystic adept, 
Salvation cannot be had ; it is only true mystics 
who can lend us help in inner realisation of 
Truth and Reality. 

Look thou upon every mystic as Noah and sailor, and 
the company of worldly people take thou as a tempest. 

—Maulvi Bum. 

Only mystics can save us from the whirl¬ 
pools of this deadly sea of the world, only 
through devotion to them can we cross this 
unfathomable ocean of Phenomena. 

'hi ji 

Seek thou the help of gracious mystics, O my heart; 
for else, as difficult is the task, therefore art thou liable to 
fall into blunders. 

As mystics are identical with God, so 
through devotion to them, we also attain to this 
transcendent union, and go beyond the sphere 
of error. We should drown our individual ego 
in the spiritual ocean of their being. 

wv 8a wa aM''8 11 

Leave thou thy “ self ”, and enter thou the being of 
thy Guru. —Qranth Sahib. 
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^ j) Jo j4> 1^ 

^ yio iiU. 0^lab> 

In my heart save my Friend nothing else doth abide ; 
in the private chamber of the Sultan (king), none else 
hndeth room. — Muin-ud-Din Chishti. 

This is ‘‘Fana-fil-shaikh’’ i. e. 

merging oneself in Guru. The next stage is 
^‘Fana-fil-Allah’* i. e. merging oneself 

in God. The first step of Fana-fil-Shaikh is 
essential for the attainment of the second. 

g? ^ ^ T#, # ^ ^ ^ i 

^ g^ g^ n 

Without devotion to Guru who seeketh to grasp 
“ Shabad ”, a very fool is he; (for) through Guru’s 
grace shall ** Shabad ” be revealed (in him), and by His 
powerful Being sh^ll his soul be drawn up. 

—Badha Swami Sahib. 

Unless we first lose ourselves in love 
and devotion for the human form of Guru, we 
cannot realise his inner essence as Shabad 
or God. 

^ % g^ ^ I 

^ STcfFT || 

^ g^ ^ ^ ^#ZT II 

The thick ties of the world cut thou off by devotion 
to Guru ; the fine ties of the mind are sundered by the 
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power of “ Nam So long as the thick ones are not 
gone, how can the fine go ? Hence is it meet for all to be 
ever devoted to Guru. — Ibid. 

“Give up all that thou hast, and follow me. Whoso¬ 
ever will save his life, shall lose it; and whosoever shall 
lose his life for my sake, shall find it.’* —Jesus Christ, 

# ^ % I ^ sf % II 

g^ gnirr q? wf I vrfctI ^ ginur fa ail i 

[If here and hereafter happiness dost thou desire, then 
listen thou to My words, and hold them fast in thy 
heart: Easy and peace-giving is this path, O brother, this 
path of Devotion to Me, sung by Puranas and Shrutis 
(Vedas)]. —Tuhi Bamayana. 

All scriptures and mystics lay stress on 
the need of devotion to the Guru. Without 
devotion, all our religious actions and practices 
lose their point and significance, and become 
lifeless things. 

pa 1 araa a aa ^ II 

qaa qss a| qiafi | ?ta fiia af? a ^ || 

Various are the forms and ways of “ Gyana ; (but) 
difficult are these practices, and incapable of pacifying the 
mind. If in their performance much dost thou suffer ; 
even then devoid of devotion, thou art not dear to me. 

—Bid. 

{a) Four kinds of Devotion and Service. 

There are four ways in which we can serve our 
Guru, and be devoted to him. 
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(») Service with Wealth (sR ^ ^). 

First is offering our wealth and property to be 
used in his service, and according to his will. 
This slackens the ties of attachment to things 
of this world, which bind our mind, and keep it 
from attending to the mystic practice. This is 
the lowest kind of service. 

(it) Service with Body (?R ^ ^). 
Next is doing him service with our physical 
body *. e., manual labour and all kinds of work 
with our hands and feet etc.; such as, cleaning 
his room and things, bringing water for him, 
polishing his shoes, and obeying all his orders 
like a servant. This purifies our mind, and 
drives out egoism and vanity. But we should 
not do service with the idea of reward. Service 
should be for the sake of service, and out of 
pure love and deep devotion. 

(iii) Service with Mind (»R ^ ^). Third 
is placing our mind at his feet, and leaving 
ourselves entirely into his hands. At this stage 
no doubts or questions arise 'in our mind, and 
we follow the behests of our Guru without think¬ 
ing or arguing. This leads to inner realisation. 

MS TO TW Vm ^ ’S', TOM M?<1% II 

Offer thy body, mind and wealth to the Guru, and 
follow thou his instructions ; then shalt thou find (God). 

—Adi Oranth Sahib. 
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Some people try to do service according to 
their own idea, but against the will of the Guru. 
This is obstinacy, and such service has little 
value. In true service, there should be no 
obstinacy; in love there is no compulsion ; it is 
all submission and yielding to the will of the 
beloved Lord. He knows best; and his will is 
supreme, and must be carried out. Whatever 
the Guru says is sweet, and whatever he does is 
right. Even in his apparent harshness is his 
deep love hidden ; even in his outward anger is 
concealed his divine kindness. 

S fwail 3^ KTgi II 

If the Guru giveth me a snub, sweet is it (to me). 

— Ibid. 

Sweet indeed ! for under the veil of harsh¬ 
ness he does us a great good. Once Goldsmith, 
the well-known English writer, was going 
with some friends of his, when he came across 
a beggar. Now those friends were dead against 
giving any charity to him, for most beggars are 
imposters ; but Goldsmith’s heart was melting 
with pity, and he could not resist. However, he 
did not want to give his friends an occasion for 
adverse criticism. So he was in a fix, and did 
not know what to do. Incidentally his eyes fell 
on a few sticks worth about a pence, that the beg- 
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gar was carrying ; and a clever idea came intO' 
his mind. He began snubbing him for begging, 
and quickly seizing his sticks with a show of 
rage, he threw a shilling or so to him and said,. 
“ Go away, don’t bother people with your 
appeals.” Then turning to his friends, he said, 
“You see, how cheap I have got these sticks.” 
He had hardly finished his sentence, when an¬ 
other beggar appeared. Now it was hard for 
him to hide his feelings. He threw that bundle 
of sticks to him, and with a show of anger said, 
“Run away, and don’t worry people by your 
begging.” 

Such is the way in which mystics help us; 
they don’t make a parade of it. On the other 
hand, they cover their kindness by harsh words. 
But if a utensil contains only milk, what else 
can come out of it by whatever means we may 
bring it out. Guru is all love and mercy; if he 
makes a show of harshness or anger, what else 
can come out of him but his infinite love and 
kindness. All his actions are prompted by his 
deep love, all his doings are an expression of 
his profound kindness. 

(»v) Service with Soul ^ The last 
and highest kind of service and devotion is with 
the soul, when through mystic practice it comes 
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in contact with Shabad on inner subtle planes 
of Transcendence. This takes us to the highest 
stage of absolute Reality, and identifies us with 
Guru and God. But this is most difficult of 
all, and not possible without His grace and 
mercy. 

^ ^ ftron i Tfox n 

What service to Guru can poor man do ! Even 
(the gods) Brahma, Indra and Mahesh know it not — Ibid. 

533 s Tnst 1 3 m at ew f^Kife^r n 

Service with soul I know not at all ; be thou kind, 
O merciful Lord. — Ibid^ 

(b) Guru’s “Bhakti” Destroys all Karma. 

The seed of all Karma (actions) is in 
“Trikuti” or “Brahm-Loka,” the second stage 
for Shabad-mystics; but the seed of Love or 
Bhakti for the perfect adept is in “Satta-Loka,” 
the fifth stage. Therefore the effect of such a 
Bhakti overruns and cancels the effect of 
Karma. As the essence of this Bhakti emanates 
from the stage of absolute Reality, whereas 
Karma originates from relative Reality (or Rea¬ 
lity of the Second order), therefore this Devo¬ 
tion has the power of destroying Karma, 
making us “Neh-Karmi” (f^ri^) *. e. Actionless, 
and taking us into the bosom of ultimate 
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Reality. As already said, in its true essence, 
love is Shabad ; it supercedes and transcends 
all Karma. 

Those who are devoted to Guru are 
pure and clean, for this love and devotion of 
theirs purifies their heart. Although outwardly 
they may be in the thick of the world, apparent¬ 
ly leading a life of luxury, yet in their inner 
being are they full of devotion to their Guru; 
and therefore whatever they do is approved by 
God, and whatever they offer accepted. 

teTS at aitn tlqt wflswt as ff 51 jnfW aii ii 

f3» S WOK aBtal afe vfef ufb i 

flRT^l fsB i»iftr»»nai 3 atfe ii 

a SB tfls BBBftB afs Bfo 1 

BiB^ ftia anj Bfk ati ii 

Who is devoted to God's “ Name", pure is his 
eating, wearing (clothes), wealth and all ; pure are all 
his houses, buildings, palaces, inns, in which have stayed 
devoted followers, disciples and guests ; pure are all his 
horses, saddles, tapestry on whom have ridden devoted 
disciples, “ Sadhs ", and saints. —iJtd. 

(c) Worldly Love and Mystic Devo¬ 
tion Compared. All love in this world is love 
in delusion and darkness. We love one person 
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and hate another, because we see “Manyness" 
and variety, which is characteristic of Pheno¬ 
mena. Mystic love is love in transcendent 
knowledge ; saints love all, because they see 
the same absolute Reality in every one. 

If we love things of this world, our 
attachment to them brings us back here again 
and again. After death we go to that place, 
which we are attached to ; and this is a uni¬ 
versal principle. Hence if we love the perfect 
mystic adept, we shall certainly go to him. 
And as he goes to the highest stage of the 
ultimate Absolute, so if our love is true and 
sincere, we cannot but follow him up there. 

I 

“Whosoever at the end abandoneth the body, thinking 
upon any being, to that being only he goeth, O Kaunteya, 
ever to that conformed in nature." 

—Bhagwad Oita. VIII. 6. 

Thus if we want to go into purely 
Spiritual realms, we should give our love and 
devotion to the perfect adept. During our 
life-time also we can go there, if we do the 
mystic practice earnestly, zealously and de¬ 
votedly ; but failing that, if our love for the 
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Guru is sincere and deep, we shall surely go 
there after our death. 

But one may question whether we shoulii 
love in delusion at all. If we reject worldly 
love, because it is delusion, how can we advo¬ 
cate love to mystics, for at the physical level 
that too is in delusion and darkness. However, 
as shown in the last chapter, the mystic 
adept is a door of Light in this utter darkness 
of Phenomena. Thus the difference between 
worldly love and love towards mystics is, that 
the former keeps up within Delusion and 
Phenomena, whereas the latter takes us out of 
all darkness and Delusion into transcendent 
Light of Absolute Reality. 

The true essence of love is Shabad ; it is 
the inner reality of Devotion. Rxternal love 
is attachment in ignorance, but “Shabad” 
is love in consciousness. This world is a place 
of delusion and phenomena, and the love of 
this place is also in delusion, but by the 
practice of Shabad Yoga, when our inner eyes 
are opened, it is transformed into transcendent 
love in mystic knowledge. 

The highest love is “ Sar Shabad," 
and that can be known by the naked soul 
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alone in the purely spiritual region of Parbrahm 
and beyond. It is a spiritual attraction 

that draws the soul up into the stage of 
the ultimate Absolute. God and soul are one 
in essence, and the mutual spiritual magnetic 
attraction between them is real love. That 
is true Shabad. God, soul, and Shabad are 
not three distinct entities ; in their real being 
they are one, and that one final Supreme 
Entity is Love. This is true Trinity. God is 
the ocean of Love, infinite and eternal. 
Shabad is like a vast river flowing out of 

that ocean, and sustaining the whole Crea¬ 
tion. Our soul is a drop of the same ocean, 

and when carried into it by the river of 
Shabad, it becomes that ocean itself. Thus 
mystic Love is the ultimate absolute Reality 
of all things and beings. 

jl j 

jv) ^ j) J 

Openly do I say, and happy am I to say so ; slave 
am 1 of Love, and free am I of both the worlds. 

—Khtuaja Hafiz. 

The true lover not only disregards this pre¬ 
sent world, but also sets aside the next. To his 
beloved Lord he sacrifices his all, his world, his 
religion, his self, his every thing. 
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r^ ^ ^ ^ (»/i 

If a lover and an intoxicated one art thou O Hafiz^ 
then say thou once again : Lover am I of my Friend ; 
what concern have I with religious belief and heresy ? 

— Ibid^ 

jiij} j\i O" U b 

The Garden of Eden, the shade of the ‘^Tuba” (tree 
in Heaven) and the palace of Houris, equal to the dust 
of my Friend’s lane I do not hold. — Ibid. 

Isi^U 

v_y^3 ^/. 

A place of treaures is the durbar of the mystic adept, 
O Hafiz ; never will I give up kissing the dust of that 
door. — Ibid. 

ft Til5 »RT Vfc? Vi«5 vt >t^ I 

S tnte HrnWB ?J% giM fl 

That head is good, holy, and sacred, O my life, 
which falleth at the feet of the Guru .—Adi Granth Sahib. 

Guru is worthy of all our love and devotion ; 
for through him alone can we find Salvation, 
and union with God. Worldly attachment is 
a chain that binds us to Maya and Phenomena; 
we should break that chain by giving all our 
devotion to the mystic adept. That is the way 
to the Lord. 
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^ 0 / ^*> ^ Wj j) 

If seekest thou union with Him, O preacher, then 
cut thou off (thy attachment) with Religion and the world. 

We are not true lovers if we have not 
identified ourself with the being of our Beloved 
Lord, if we do not see Him everywhere and 
in all things ; nay if we see any thing else but 
Him. 

Jo Uio iS 

3 ) jf- )) j9- 

O knowest thou what the world is ? (’Tis) cutting 
thy heart ofiF from God, indulging in aught but His love, 
and listening to aught but His story. —Bu Alt. 

But we cannot attain to this high stage of 
transcendent love, unless we are prepared to 
give up our egoism, unless we can offer our 
head to our Beloved. 

luL^ Jyi ym bj 1*^ *u*f 

oj jOS ^J) j\S jJ j y I yj) 

The least that love demandeth of thee O Hafiz, is 
laying down thy head ; O go away, if even this much thou 
canst not do. —Khwaja Hafiz, 

I; Ai ;0 U 
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O turn thyself out from in between, so that under 
thine arm thy Beloved Lord mayest thou have. 

C4 JJ 

jic L JkiaDjS 15 

All else do thou turn out from thy heart, so that in 
thy heart nothing save God may find room. 

—Maulvi Bum. 

yj jb jb 

So long as thou “art”, how can God be thy friend ? 
If “thou” be not, then would He be thy friend ? — Ibid. 

It is our own “self” that is the separating 
wall between God and us. 

*_) j) yjli 

This veil is from thee O thou veiled one, else ever 
unveiled is that Beloved of mine. — Ibid. 

When we love a person, some sort of 
spiritual magnetic rays proceed from our heart 
and go to the heart of that person, wherefrom 
they are reflected back to us to ennoble and 
purify our heart. How long it would take to 
do so, and to what extent would our heart be 
purified, depends on the intensity of our own 
love, and the degree of purity and spirituality 
of the beloved’s heart. If the heart of the 
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beloved is pure and his spirituality great, then 
the purifying influence of Love shall be quick 
and enormous. Hence if we love the mystic 
adept who has the purest heart and highest 
spirituality, then in a short time shall our 
heart be purified, and we enabled to behold the 
radiance of the beloved Lord within us. 

S.*-* j) J j) 

Since the sanctionary of Love hast thou entered, 
O Hafiz, hold thou fast to his skirt, and from all else do 
thou take thy hands off. — Khwaja Hafiz. 

Not to speak of love and devotion, even 
mere company has its effect. It is company that 
makes or mars our character. A man is truly 
known by the company he keeps. Society 
is the strongest factor in moulding our life 
and habits. And when the company of 
ordinary worldly people, who have no out¬ 
standing trait, colours all our being ; how much 
more strongly must we be influenced by the 
company of mystics whose personality is the 
greatest and grandest, whose being is spiritual 
and transcendent. 

Ijjj ) b Jr L ^ 

li^ ,j^rljo Jf jfiyi 
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Sitting with mystics even for a moment is better than 
sincerely praying for a hundred years —Maulana Bum, 

3. Faith and Worship. From what has 
been said above, it is plain that we should 
develop pure love in us. To this end, we 
should give our sincere and earnest devotion 
to the mystic adept of the time, who alone can 
give us the highest training^ in this line. 
Devotion is an attitude of the heart, which 
implies trust and faith; and worship is its* 
external expression. 

jiixi 

If but one look doth that Beloved of mine cast on 
me, not only this life but had I hundreds of lives, all 
would I sacrifice to Him. 

“ These great children of Light, who manifest the 
Light, who themselves are the Light, they being 
worshipped, become one as it were with us, and we become 
one with them. — Bible. 

Worship in religious temples, mosques and 
churches is futile, for there is nothing but 
physical matter. God is manifest in mystics^ 
and they alone are worthy of our love and 
worship. 

Wj) 
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(True) mosque is inside the mystic, and for the worship 
of all in that place is God. —Maulvi Bum. 

5 V!/^ 

ai’ J** 

V^Jo ^)J) If* ^ 

God telleth me, said the Prophet, I live nor high nor 
low. How wonderful ! In the heart of the Believer do I 

live; and if thou desirest Me, seek Me thou from his heart. 

— 

{a) Worship of Guru is worship of 
God. Thus God is with mystics. If we want 
Him, we should seek Him there ; and if we 
want to worship Him, we should worship 
Him in them. There is no other higher 
form of God in this world than the person 
of the mystic adept ; and consequently God 
cannot be worshipped here in any other way 
except by worshipping him. 

^ 

Be thou respectful here, O Hafiz, for before mystics 
even Kings and angels do bow down. — Khwaja Hafiz^ 

Uail^ c—; v) f 

vJ^a) if jO v»-f 1 a «>il^ 
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If in thy head hast thou a desire of union (with God), 
O Hafiz, then, ’tis meet for thee to be the dust of the 
doorstep of the Seeing Ones. — Ibid. 

We should be humble before the mystic 
adept, for he is great ; and have faith in him, 
for he is true and one with the Almighty. 
What we believe in is our faith ; and whatever 
our faith is, to all intents and purposes that 
even we are. A man is what his faith is ; his 
character and personality are to be judged 
accordingly. 

The faith of each is shaped to his own nature, O 
Bharata. The man consisteth of his faith, what his 
faith is, he is even that. —Bhagwad Oita. XVII. 3. 

^ ^ I 

^ II 

“ Whatsoever is wrought without faith, oblation 
gift, austerity or any other deed, Untruth is it called, 
O Partha ; nought it is here and hereafter.” 

—aid. XVII. 28. 

Have faith in the mystic adept ; faith can 
move mountains, faith in a true mystic leads to 
inner realisation of absolute Truth ; for the 
mystic is one with that Truth and Knowledge. 
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l***9 ^ 

Dye thou thy prayer cloth in wine if thy Guru telleth 
thee so ; for unaware is he not of the ins and outs of the 
path. —Khwaja Hafiz, 

«_) jUi 

Five are thy times of prayer, O thou religious man ; 
but ever in prayer is the (true) lover. 

He never forgets his beloved Lord, and so 
is constantly in prayer. 

MS 3S HT§ fVltinS I 
11353 3131 fftw 3 T MSt?l %fe >»raTB II 

Guru, who is God, do thou worship with thy heart 
and soul ; (for) giveth he life, and sustaineth he all. 

—Adi Granth Sahib, 
They say, we should not worship men. 
Devotion is due only to the “ Most High.” 
This is quite true ; but for us at present, {i,e. 
before we have had mystic transport into Astral 
and higher subtler planes and known Reality), 
God is merely a subjective belief of ours without 
any objective existence. For our love and wor¬ 
ship, however, we want some objective being. 
Our Guru is before us in objective existence ; 
him we can love. And as inwardly he 
is one with God, loving him is loving God. 
On the physical plane, we can love God only 
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through him ; and therefore if we want to 
worship the Almighty, we should worship the 
Guru, 

Only one entity or personality is to be 
worshipped throughout, and that personality 
or being is God, the most perfect Being. But 
the highest manifestation of God on all planes 
but the last is Guru, and at the last absolute 
stage both are identical. Thus we may say 
that when God appears in His various possible 
manifestations on various planes. His name is 
Guru. God certainly is to be worshipped on all 
planes ; but as men we have the human form of 
God to worship, i.e. the mystic adept ; and dur¬ 
ing our transport into the Astral plane we should 
worship the astral form of God, which is the 
inner radiant person of the Guru. On trans¬ 
cendent planes of rare spirituality, the object of 
our worship is the transcendent essence of God 
t e. Shabad, which is the real being of Guru. On 
the ultimate stage of the Absolute, the mystic 
adept and God are one. Thus what we worship 
throughout is Guru, but as he is not distinct 
or separate from God, we can say, that all 
along we worhip and love only God. 

Tjfa rilf aiw ii 

O God, Thy name is Ram Das. — Ibid. 
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In this world there is no other God ; Guru 
is the God of this world. But alas ! we know 
not this fundamental truth, for our egoism 
stands in our way. 

Ij vjlSi 

O lift thou the veil of thine own existence from in 
between, and then behold thou what splendour bursteth 
forth. 

O seek not water ; rather produce thou thirst in 
thyself; so that from high and low water may gush out 
to thee. — Maulvi Bum. 

If we are keen in our desire for God, if we are 
athirst for His sight, if we hunger for union 
with Him, then He shall certainly send us one 
of His mystics to take us to Him. 

J JiiS Uo y iilsj laiU. 

Thy duty is to pray to Him, O Hafiz, and that’s all; 
be not thou bound (by the idea), whether He hath heard 
or not. —Khwaja Hafiz. 

If we love and worship the Guru, then we 
may be sure of his response. If we worship 
our Guru, we worship God in him, and when 




432 


MYSTICISM 


we love Him, He is even keener than we are. 
It is we who are wanting in love, otherwise 
He is ever within us. We need not, therefore, 
be anxious for His response ; we should rather 
try to be sincerely and earnestly devoted to 
Him. He is the omniscient Lord ; He knows 
every thing. The defect is in us. If through 
devotion to the mystic adept, we shake off our 
spiritual lethargy, then within ourselves shall 
we behold Him in His eternal perfection. 

We differentiate between God and mystics, 
for we are blind and ignorant. Sometimes 
we think that, as man is a limited, finite being, 
he cannot become the infinite, unlimited God ; 
but we forget that man’s body is finite and 
limited but not his soul, and that it is his soul 
which becomes one with God. We go to 
external appearances. Guru is not the name 
of the human frame. That is merely a clothing, 
dress, or cover. The real essence, that we call 
Guru, is the Spirit in him which is identical with 
the absolute Lord. Thus Guru is at once man 
and God, and his worship is truly the worship 
of the Supreme Being. 

4. How Guru is Greater than God. 

For the devotee, there is nothing higher or 
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greater than the object of his devotion. This 
ts the secret of Love. If in the eyes of the 
lover the beloved is not the most perfect being, 
then it is not perfect love. In fact we can 
truly love only the best and highest being. 
Our Guru is the greatest entity for us. He is 
better and higher than God even, for if this is 
not our view, then our love and devotion are 
imperfect. If we can imagine anybody better 
than our beloved, be he even God, then we are 
not true lovers. If the beloved is not the whole 
world of the lover, his all in all, his every 
thing—God, religion and all—then the lover 
still lacketh. He has not attained to the high 
stage of transcendent love. Moreover for human 
beings, Guru is really greater than God. 

In fact, as already stated, perfect mystics 
are one with the absolute God, and there can be 
no question of comparison. When two things 
are the same, which of them can we call super¬ 
ior or inferior ? Neither. Thus in reality the 
highest mystics and God are the same thing; 
they are not different beings. But this is a 
truth of absolute, transcendent knowledge. In 
the physical world of relative truth. Guru is. 
indeed the greatest of all beings. 
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Guru is that form of God, whom we can see 
and come in contact with at all planes ; but 
God in His real essence is found only on 
the last plane of absolute, transcendent 
consciousness. Now, is not that form of God, 
who during our spiritual progress from manness 
to God-head always remains with us, really 
better than that rare essence, which we find 
only at the last stage ? Are not the total 
manifestations of God greater than one simple 
Being of His ? Guru is man-God, plus Astral- 
form*God, plus Causal-form-God, plus Trans- 
cendent-being-God, plus Rare-Spiritual-Shabad- 
God, plus the absolute God ; but God is only 
the absolute God. Now, who is greater ? 
Obviously Guru, for in addition to being the 
Absolute One in the highest transcendent 
stage, he is also with us at each plane of Exis¬ 
tence, and on each plane he is by far the best 
and highest being. For human devotion, for 
devotion on all stages but the last, the Absolute 
God is useless. He does not exist. There He 
exists only in the form of Guru. 

Guru is God come close to us ; Guru is 
God come to us in our own garb ; Guru _is God 
come to us in a form in which He can touch us, 
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talk to US, feel for us, love us, and take us to His 
eternal, absolute Essence. Guru is the highest 
being, greatest and grandest. People cry— 
God, God, God ; but where is He ? Is He 
distinct from Guru ? Just now, (». e. so long 
as we are on the level of the intellect and 
senses, and have not awakened our higher 
faculty of Transport, nor found access into 
higher transcendent planes), God is only an 
idea of ours, subjective and personal. But 
Guru is before us in flesh and blood ; he 
has objective reality ; him we can perceive 
with our senses. 

Is not Perception more real than 
Idea ? We blame Plato for assigning a 
greater reality to his “ Ideas " than things ; but 
in our own case by placing God above Guru, 
we commit the same blunder. Perception is our 
direct knowledge of the world, it is our primary 
experience of Reality on the Physical Plane; 
but all our ideas are derived from it, they are 
secondary. Hence in this world. Guru is cer¬ 
tainly greater than God. This is a fundamental 
fact. 

God is the essence of mystics’ being. He 
is omipresent and absolute, but His visible 
form in this world is the mystic adept. God is, 
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SO to speak the treasure, the key to which is 
with mystics. Mystics are the treasurers. But 
the treasurer is greater than the treasure, inas¬ 
much as it is in his control. We cannot realise 
God save through the mystic adept, and there¬ 
fore all mystics give Guru a higher position 
than God. 

In absolute truth God and mystics are no 
doubt identical ; but just now we are not in the 
absolute stage, but on the physical plane. 
Here and as human beings, we must talk of 
relative truth, and not of absolute truth. It is 
the mystic form of God that can be of use to 
us here, and consequently for us the mystic 
form of God is the best out of all His forms. 
In other words for us, human beings. Guru is 
greater than God. It is not a comparison of 
their essences or beings as such, which it cannot 
be as their essence is the same ; but of the help 
they render to us in their different manifesta¬ 
tions as the transcendent Absolute and as a 
human being. God in His absolute form gives 
us no help ; but in the form of Guru, He takes 
us out of all delusion and ignorance, pain and 
misery. Therefore for us men, man-God i, e. 
the mystic adept is obviously the highest being, 
and greater than God. 
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51 ^ ^ I H (Sr ^ sir) n 

5 if| ^ *i|w I 5 if| il 

^rir fstijr Jiff ^ ^rlmri i h fi# ii 


?iRw '?w?w Ji^ JiiJi,* I fjif^rf^ Jiff II 
gtijiw wjj;’ ji i ^ P?^«r Gf ^ci jraijff li 
H? # sRwr I qi: JT^ G^g gjrr ii 

G?ig^ f^T GJR ^ ^jn I ^ qff^ ll 


GIFl^ ^ % jpjfjf I »I^ ^ j|? 3frq II 

'si 

Guru is the ultimate, absolute Supreme Lord ; I 
know not any other save the Guru. Nor Brahma, nor 
Vishnu, nor Shiva, nor Ishwar ” (Niranjan) nor 
*' Parmeshwar ” (Brahm or Om), nor Shesh-Nag, nor 
Rama, nor Krishna, nor (any other of) the ten Incarna¬ 
tions, nor Bias (Rishi), nor Bashisht, nor (the goddess) 

Shakti,. nor “ Atma " (Spirit), nor 

Parmatma *’ ( Supreme Spirit ), nor “ Akshar 

Purush’* (Parbrahm), nor “Neh-Akshar” (Sohang), nor 
** Satta-nam,” nor “ Anami’*—none do I acknowledge ; 
people only read of them as written in books. To all I 
bow with folded hands, but equal to Satguru is none. 
By the grace of Satguru have I come to know them all; 

how without Satguru can any one know them ?. 

Satguru telleth us the secret of all; whom can we, there¬ 
fore, consider as greater than Guru ? 

—Badha Swami Sahib. 
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This is perhaps a slightly subtle question, 
but it is the secret of Bhakti ; and if we 
understand the point of view, there should be 
no difficulty in grasping it. As already pointed 
out, here we are not discussing absolute truth, 
but stating only a relative truth ; and as men 
we want relative truth, for our very exis 
tence is of relative reality. Absolute truth is 
out of place here. For us, Guru is the very 
highest being, greater than all beings of heaven 
and earth, of this world and the next. For 
men. Guru is certainly greater than God, for 
the latter is out of their sphere altogether, 
and therefore for them practically non-existent. 
Hence in this world this shall ever he true^ 
that Guru is greater than God. 

^ m ^ ^ I 

5ft iftft ^ 51^ I, iftft ^m.\\ 

Guru is greater than God, O consider and weigh thou 
in thy mind ; who repeateth the name of God remaineth 
he this side; but who taketh the name of Guru, goeth he 
across. —Kabir Sahib. 

He goes beyond the ocean of Phenomena, 
and finds absolute Reality. When once we have 
adopted Guru, he is for us God, all saints^ 
all Prophets, incarnations, and everything. 
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When the person of the Guru hast thou accepted, in 
his person are included God and the Prophet. 

—Maulana Bum, 

^ 3^ ^ ^ II 

If Shiva (God) be displeased, Guru can save us, 
(but) if the Guru is displeased, none is there (to save us). 

—Hindu Shastra- 

i» ^ ii 

?fi[ fiRW ^ ^ I 

$ ^ sirfl II 

II =^|( 

t ^ I ifit ^ ^ II 

5ft % ^JW ^ 1 |l 

5ft ^ qf-^T % mr I 3^ ^ 5it 1ZI3 l| 

5ft % qiRT ft I 3^ ^ ^ *W?1T II 
5ft ft (m ftfti 12^5 ftrfti ^ ^ u 

5ft ft ^*T *Tl*T I 35 ft 3IRm 5^ 5F3rat II 

5ft ft ftr C ^ I I i^:^r II 

ifti55ft5wigfti>qfti5nfti55ft3^^*iT»^ fftsift n 

^55 5Rr qr ^ qi^'* i *15 q 5ft ^ ^1^* ii 

’q’w qw qrftiqqt' 1 ^ ^ " 
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If God be merciful to me, (*tis good) ; if not, then 
even *tis all right ; but without the grace and mercy of 
Guru all my wit availeth me not. 

God shall I leave, but Guru will I never forget; I 
consider not God as equal to Guru. God gave me birth 
in the world, (but) Guru hath taken me out of the cycle 
of birth and death ; God set five thieves (Kam, Krodh, 
Lobh, Moh, Ahankar) upon me, (but) Guru hath saved 
me, poor helpless creature ; God cast me into the net of 
family attachment, (but) Guru hath cut off my chain of 
worldly ties; God entangled me in worldly pleasure 
and pain, (but) by making me a mystic. Guru [^hath 
liberated me from all these; God threw me into the delusion 
of Karma (actions), (but) Guru hath revealed to me my 
inner soul; God hid Himself from me, (but) by giving the 
Lamp (of mystic vision) hath Guru shown Him to me; 
then God created Salvation and Bondage, but Guru hath 
removed all my darkness and ignorance. To Charan Das 
shall I sacrifice my body and mind; O never shall I leave 


my Guru, rather God shall I give up.The 

praise of Charan Das is very high ; Sahjo Bai sacrificeth 
her all to him. —Sahjo Bai, 

^ % 5frg,’ Titj i 


Guru and God both are before me, at whose feet shall 
I fall ? To my Guru do I sacrifice myself, (for) he hath 
shown God to me. —Kabir Sahib, 

5. Power of Love. Love’s power is 
great, and wonderful is its daring. It jumps 
over all obstacles and barriers. 
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W4T ^3 UI3 I 

Vrgg II 

If in the ocean is the abode (of the Beloved), if serpents 
form a hedge all round it, if lions are roaring in the way, 
and if the Angel of Death is the sentry at the gate, (even 
then) the lover cannot be kept back (from going). 

Nothing can prevent a lover from going to 
his beloved Friend, for that person is his whole 
world. 

I/* 

In my heart none save my Friend findeth room ; O 
^ive thou both the worlds to my enemies, for enough is 
my Friend for me. —Khwaja Hafiz^ 

The lover cares neither for the world, nor for 
Religion or God; his beloved is God and every¬ 
thing for him. Love transcends all distinc¬ 
tions of high and low, of caste and creed, of 
profession and occupation, of religion and sect. 

In this path none hath authority, nor is (any one) 
a Christian, or a Jew. 

Where there is love, there is no law; the 
only law is the will of the Beloved, Love 
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itself is the highest law; it is the greatest power 
in the universe. The fire of devotion consumes 
all worldly desires, and the storm of love carries 
before it all impure and evil thoughts. 
Fortunate indeed are those who love the 
Lord. 

Gently in my ear doth Love say : 

Falling a prey is better than to prey. —Maulvi Bum, 

To be shot by the arrow of love is better 
than making others victims to our cleverness. 
If we try, we can have worldly riches, honour 
and learning, but the pain of love in the heart 
is indeed hard to get. 

j (•L oili J /i I/O 

Of learning and culture do I have with me whole 
treasures ; but where is the sigh of the morning, and the 
tear of the early night ? —Ehwaja Hafiz. 

It is love and devotion alone that can unite 
us with the mystic adept and God perma¬ 
nently and irresistibly, that can transform our 
being and make us divine. 
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How can the wine-goblet open the heart of the lover ? 
How can lips athirst for a glimpse (of the Beloved's 
face) be opened by nectar. 

Love is a treasure ; love is an elixir ; love 
is a spiritual spark that burns all filth of the 
heart ; it is a divine collyrium that opens the 
inner eye of the soul. And if we love God, He 
also loves us. 

y J‘> 

y n-® 1; 

When love for God hath taken hold of thy heart ; be 
thou sure, God also loveth thee. — Ma7ilvi Exim, 

Of the grace of God thou knowest not, (for) every 
moment like a lover doth He behold thee. — Bu Alt. 

c;^ ji /} 

For His love would this world and the next run mad, 
if in my ecstasy uttered I a shout. — Shamat-i-Tabrez. 

This is the love of the transcendent 
Shabad; this divine Love makes all people 
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mad with spiritual intoxication of God; but 
that true love can be had from the perfect 
mystic alone. 

b I*'*'® >> JU 

From the enraptured mystic do thou ask the 
secret of the inner chamber, for *tis known not to “Sufis’* 
of high position. — Khwaja Hafiz. 

One who tastes the wine of divine Love, 
is transported to heights of absolute Reality. 

iXiX; sjJ 

From the King (God) to His kingdom (Universe) 
is lifted the veil from over him, who serveth the world- 
illuming cup. — Ibid, 

jyr* i)yj (J-^ ri 

By Love keepeth alive the mystic’s soul. O go away 
if thou hast no love, for helpless art thou. — Ibid^ 

Whose heart hath been enlivened by Love, he never 

dieth. Eternally on the Register of our world is it 
inscribed. — Ibid. 

6. Transcendence of Love. True love 
goes beyond all pairs of opposites, and above 
all dualities and relativities. Mystic love 



TRANSCENDENCE OF LOVE 


445 


transcends all limitations ; it absorbs the whole 
being of the lover, who wants neither 
power nor pelf, neither position nor pros¬ 
perity, neither fame nor glory, neither this 
world nor the next, neither heaven nor 
earth, neither pleasure nor pain, neither 
salvation nor bondage, nothing, nothing at all 
but his Beloved. The personality of the 
Beloved spreads out and fills all space; it 
becomes the whole world of the lover; it 
becomes his whole heaven too ; it becomes his 
whole existence and being. He wants his 
beloved Lord only j he wants His pleasure ; he 
wants His “ will/' Let plenty come to him or 
poverty, fame or disgrace, pleasure or pain, 
comfort or discomfort, health or disease ; what¬ 
ever his lot, it is all one for him ; because he is 
above all these, he is beyond human attachment 
and weakness of the flesh. His thought is 
solely riveted to the Lord, his life is wholly 
devoted to His will 

^ ^ Lo 

}j Lcj 

J ^ 
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I say not, I desire pleasure or pain ; rather ever I 
desire the “will** of my Friend. If my Friend willeth 
that troubles come to me, ever I desire to be drowned in 
troubles. According to his own worth doth every man 
ask favours from Thee, O Lord, but my desire is to ask 
from Thee thine own Self, and that’s all. 

— Muin-ud-din Chishti. 

From thy Friend, they say, ask a favour, O Sa'adi ; 
but save the Friend Himself nothing else of the Friend 
shall I ask. — Sa^adi. 

Praying to God for things of the world 
is to step down from the pedestal of love ; not 
to be content with His decrees is to fall down 
from the pinnacle of Devotion. 

Desire-seeking is fleeing; *tis shedding thy pious blood 
(of Devotion) on thy grave. 

Pure love is to .yield to His “ will with 
humble submission and grateful resignation ; 
nay, it is to find pleasure in all His doings. 
Pleasant or unpleasant, whatever He does is 
for our good. His decrees are final. His 
wisdom is perfect. In true devotion,, there is 
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no scope for dissatisfaction or resentment, no 
room for difference or disagreement. What 
He wills is the best. 

“ I do not choose the best,’ but the best chooses me.” 

Whatever falls to his lot is welcome, whatever 
is written in his fate is good. He desires not 
the world nor worldly gains, nor does he think 
of Heaven. He transcends^all such thoughts and 
ideas ; he flies up into the sphere of Transport 
and leaves the plane of the senses and intellect 
behind. 

b y/* ’• 

b ^ 

To dogs leave thou this carrion (*. the world) ; 
eat up and break thou the glass of the Intellect 

Unless we set aside all our wisdom and 
take the wisdom of Devotion, unless we turn out 
the world from our heart and fill it with divine 
Love, we cannot enter the sphere of Transport, 
nor have mystic intuition. Unless we go 
beyond the sphere of desire and above the 
domain of the intellect, the face of the Beloved 
Lord we cannot behold. Love knows no 
bounds, it is transcendent; it transcends all 
morality and religion, all thoughts and desires, 
all learning and wisdom. It takes us beyond 
good and evil, beyond pleasure and pain, and 
beyond all notions and ideas, even beyond 



448 


MYSTICISM 


our own self. It annihilates our egoism and 
destroys our separate existence; it identifies 
our inner Reality with the being of the Beloved. 

jS» J| ufc*-**^ 

When I forgot myself, then beheld I the face of 
my Friend ; and on every side doth the beauty of the 
Beloved enrapture me. 

Love is a sort of frenzy that takes up the 
whole of our being; but this divine frenzy 
transports us to transcendent realms and opens 
to the eye of our soul eternal secrets of God ; 
this divine madness takes us out of the narrow 
confines of the Intellect and lands us in the 
vast realm of mystic Reality ; it liberates us 
from the thraldom of the flesh, from the 
imprisonment of worldly desires, 

h *•" o'** 3 ^ 

Who do good deeds, to Heaven do they go ; but a 
destitute “drunkard" am I, so enough is my beloved Guru 
for me. 

For those who drink from the vintage 
of love'the will of the Lord is sweet here and 
hereafter ; and they are happy to do His 
biddings, and carry out His will. 
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^tXf jJyS Jt> jlai jf 

If throwing the lovers into fire is the will of the 
Beloved, then short-sighted shall I be if I (even) cast a 
look towards the spring of nectar. — Khwaja Hafiz. 

The will of the Beloved is supreme ; it is 
sweeter than every thing else, it is dearer than 
life itself. Intense love transcends even morality 
and religion, it transcends the distinction 
between good and evil, it goes beyond all words 
and thoughts. Even the idea of separation and 
union is transcended, and the lover is over¬ 
whelmed with this magnetic attraction, so 
much so that nothing of him is left but that 
pinch and pain of love. All thoughts, all 
desires, all notions and ideas, all feelings and 
emotions, even instincts and natural passions 
are drowned in this all-enveloping love. His 
being gets soaked in love, and he becomes Love 
personified. 

rf j W I/* 

rf- ^ 3 *-^3 ^ 

Lover of my Friend am I, what concern have I with 
Belief and Disbelief ? For the pain of Love am I athirst, 
with union and separation what concern have I ? 


-Ibid. 
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This is the intensity of love, this is its 
transcendence. But without devotion to Guru, 
true love cannot be attained ; worldly-minded 
people know it not. 

us—ai ilj ); 

Going to the wine-tavern is the work of the devoted 
and sincere ; the self-sellers find not the way to the wine- 
sellers. — Rid. 

7. Conclusion. Thus for our practical 
guidance the conclusion is, that we should find 
out a true and perfect Shabad-mystic, and give 
him our sincere devotion ; for without such an 
adept we cannot get hold of the transcendent 
Shabad that can solve our fundamental 
problems of life. Hence we should concentrate 
all our attention on this point. We should 
sacrifice our all to the mystic adept, for it is only 
through such a love and devotion that we can 
face the obstacles of the way, and reach our 
beloved Lord. Devotion is essential in mystic 
training, but sometimes the fear of public 
opinion and adverse criticism stands in our 
way. 

^ jtlAf ^ U4f 
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fS siij^) *^***j^ Lxa^ 

"Who was with thee ?”, saith he ; ‘‘Thy thought, O 
Lord”, said I. "Who called the here ?” saith he ; "The 
fragrance of Thy cup” said I. “Was the way clear ?” 
saith he ; "No, there was fear of robbers”, said I. “What 
robbers ?”, saith he ; "Worldly disgrace” said I. 

— Muin~ud-Chishti. 

This fear of disgrace keeps many a man 
from going to the mystic adept ; but we should 
not care for such disgrace and dishonour. 
Fearlessly and boldly should we seek the true 
Guru and fall at his holy feet. Then shall he 
open “ Shabad” in us, then shall he reveal God 
to us. Devotion to the Guru is the supreme 
secret of mystic transport and spirittial 
realisation. 

^ 51^ ^ ^ ^ n 

Give me the boon of Devotion, O my Guru, O God 
of gods; nothing more do I desire save Thy service day 
and night. —Kahir Sahib, 



CHAI*XER V. 

CONCLUDING. 

1. Recapitulation. We started with a 
number of Fundamental Problems of Life, which 
concerned all human beings and demanded a 
prompt solution. We saw that three classes of 
people attempted to solve these vital problems 
i. e. (*) Philosophers, (*#) Religious men, and 
(m) Mystics ; but that these could be solved 
by Mysticism alone. 

Mystic insight is beyond the senses and 
intellect, and therefore those solutions cannot 
be known or grasped with the intellect; they lie 
deep hidden in the transcendent regions of 
absolute Reality. Whoever wants to get those 
solutions must himself (with his soul) go by 
mystic Transport into those subtle regions, and 
know them by first hand personal experience of 
spiritual transcendent entities. 

In Mysticism itself there are various methods, 
and all are not equally efficacious. Out of all 
the mystic practices, Shabad-Yoga is the best 
and highest ; and this alone can solve all our 
problems satisfactorily and completely. 
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Shabad Yoga, which opens our inner eye, 
and transports our soul to transcendent regions 
of naked Spirituality, cannot be practised with¬ 
out a perfect adept of our own day, *. t. a Guru 
living now in flesh and blood. Books and faith 
in mystics of old times will not do. Shabad is 
a purely transcendent entity, and therefore can¬ 
not be conveyed through language ; it goes 
directly from one soul to another, living on the 
same plane of existence. 

Guru is one who has realised his identity 
with the Supreme Being; and therefore devotion 
to him is devotion to God. Shabad Practice is 
the path of Devotion} it is the highest Bhakti- 
Yoga. Through devotion doth the disciple 
become one with Guru, through devotion doth 
he realise his oneness with Shabad and God. 
Devotion to the perfect Guru is the highest 
treasure in the world, and essential for spiritual 
Realisation. 

2. Confusion of One Plane with 
Another. 

(a) How Every Stage Looks Final. As 

already mentioned, there are several stages or 
planes in subtle transcendent regions ; but every 
plane appears to be the very last, in as much as 



454 


MYSTICISM 


it is complete in itself and comprehends and 
penetrates every thing beneath it; it is the con¬ 
trolling centre and source of all creation below. 
Every plane depends for its energy and sus¬ 
tenance on the plane just above it; and thus 
each plane seems to be the final source and 
fountain-head of all energy and power. 

If we confine our attention to the physical 
and the Astral planes, the subtle Astral plane 
looks to be the last stage ; but when we go fur¬ 
ther up into the Causal Creation, we come to 
know that the Astral world depens on the Causal, 
and is but a small extension or projection of it, 
so to speak. J ust as the Deputy Commissioner is 
the highest authority in his district; but if we 
widen our view to include the whole province, we 
shall see that not the Deputy Commissioner but 
the Lieutenant-Governor is the head. And when 
we broaden our outlook still further, we realize 
that the Lieutenant-Governor is also under the 
Governor or Viceroy, who in his own turn is 
under the King. 

This is a very crude simile, but would 
suffice to illustrate the point. The Deity of the 
first plane, v»»., the Astral, is the Deputy Com¬ 
missioner of his district, but Om or Brahm is 
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the Lieutenant-Governor of his province, viz. 
the whole creation — Physical, Astral, and 
Causal. However He too is not the absolute 
monarch, nor sovereign over the whole country. 
He is under Parbrahm, the Governor or 
Viceroy, who in his turn, is under “Satta- 
Purush”, the King. 

Now, an ordinary illiterate person, who has 
not travelled much, and whose view is conse¬ 
quently limited to the district in which he lives, 
knows no higher authority than the Deputy 
Commissioner, and therefore he believes him 
to be the very king ; but those who go out of 
the district into other parts of the province, find 
that the Deputy Commissioner is under the 
Lieutenant-Governor. For them the latter is 
the soul master and ruler ; but those who go out 
of the Province and move about the length and 
breadth of the country look upon the Governor 
or Viceroy as the final Lord. However, they 
too are mistaken. 

The true king is a higher authority ; Satta- 
Purush is the sovereign Lord over all; He is 
the sole monarch. There are many “ Brahms ” 
under Him, who rule over their respective 
“ Brahmandas ” or universes. Those people 
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who reach the stage of Brahmi (sw) or Om’ (^*l) 
may look upon Him as the final God, but those 
who go beyond know that Brahm is but a 
Lieutenant-Governor, and that the true king is 
“ Satta-Purush ” (?ra g^), who is the final Lord 
of all. 

Those who have read only upto the Fifth 
Primary class say that knowledge is very vast, 
and those who study further and pass the 
Eighth Middle say the same thing. Some pass 
the Matric and others F. A. ; some others take 
their Degree, and still others read for higher 
Degrees ; but all say that knowledge is very 
vast. Although they all say the same thing in 
the same words, yet their qualifications are 
different. Similarly mystics of all grades say 
that God is infinite, omnipresent, omniscient 
and so on ; but their qualifications and positions 
are different. We should not take them all to 
be equal, or to have reached the same spiritual 
stage. 

But many people make this mistake ; they 
confuse Brahm (^) or Om ) i.e. the God of 
this universe of ours, with Satta-Purush 
the ultimate Lord of all universes and planes. 
He is the final absolute Reality ; Brahma is an 
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Existence of the second order. We look upon 
Brahm or Om as our God, but He is not our 
G^od. Our true God is Satta-Purush. 

As Satta-Purush, the absolute ultimate 
Lord, should not be confused with Brahm, the 
Governor of our universe ; so “Saints ” ( ) 

or Shabad mystics should not be confused with 
Prophets and Incarnations ; nor should 

Shabad-Yoga be confused with other mystic 
practices and religious creeds. The path of 
“ Shabad ” is distinct from all religions and 
■creeds. 

Even if we be students of one of the 
Primary Classes, or even if we be altogether 
illiterate, yet we need not confuse M. A. with 
Matriculation. If we be anxious to be true 
M. A. ’s, to go the highest Spiritual plane in 
the lap of the transcendent Absolute out of the 
reach of Creation and Dissolution, beyond 
Causation and Phenomena, we should seek 
Shabad mystics, and give them our devotion ; 
and not go after any other mystics of lower 
orders. 

(b) Reflection in Subtle Planes. More¬ 
over below the absolute stage of “ Satta- 
Purush ”, the various planes are so created 
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that we get three sets of six planes each, each 
set being a reflection of the one above it. The 
three sets are technically known as’‘Pinda”' 
(fik), “ Anda” and “ Brahmanda '* (^*^)» 
The reflection of “ Brahmanda ” falls in 
“ Anda”, and the planes of Anda are reflected 
in ” Pinda”. 

(») Table showing Dayala-Desh, and 
Three sets of Six Stages each in Kala-Desh. 

A. Four Planes of Dyala-Desh 

1. Anami i. e. Nameless. 

2. Agam-Loka ^). 

3. Alakh-Loka #b). 

4. Satta>Loka €t^). 

These four planes are indestructible,, 
beyond all Dissolution and Decay; they are 
the ocean of absolute transcendent Spirituality^ 
with light of millions and billions of suns and 
moons. They are our true Home, the essence 
of all Existence and Being, the root of ultimate, 
final Reality, the source and fountainhead of all 
Knowledge, Bliss and Love. Our ideal should 
be to reach back this true Home of our soul. 

B. Three Sets of Kala-Desh. 
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1. Maha-Kala’s Set i, e. Six Stages of 

*Brahmanda” (^' 3 ). 

1. Two-petaled Lotus in 

Bhanwar Gufa ^). 

2. Sixteen-petaled Lotus 

at the top of Maha-Sunna 

3. Twelve-petaled Lotus in 

Sahj Dip (?if5i ^). 

4. Eight-petaled Lotons in 

the upper part of Parbrahm (iR N5l). 

5. Six-petaled Lotus in the 

lower part of Parbrahm (’TR NU). 

6. Four-petaled Lotus (=^R^ in 

the upper part of Trikuti 

These six stages of Maha Kala 
are not destroyed in ordinary “ Parlaiya ” (srpt)- 
i. 6. Dissolution, but fall down only in “ Maha- 
Pralaiya” (w jrrt) i. e. Great Dissolution. 

II. Kala’s Set i. e. Six Stages of “ Anda'* 

1. Two-petaled Lotus in the 

lower part of Tirkuti 


2. Sixteen-petaled Lotus 
in Set Sunna m). 
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3. Tteelve-petaled Lotus in 

Sahnsdal Kanwal (), [vix. Joyti 
( 5 ^), Niranjan and ten “ Dhuns ” 

( ^ ) i. e. Melodies.] 

4. Eight-petaled Lotus ^'sRi) in 

“ Tisra Til ” (3l^f f^) i, e. the Third Eye ; 
[Viz. Five “ Tattwas ” (?m) i. e. Elements, and 
three Gunas (!P!J) i. e. Qualities]. 

5. Six-petaled Lotus below 

Tisra Til f^) *. e, the Six Powers 

or Currents ; [viz., “Janma” (^) i, e. Birth, 
“Asti” i. e. Existence, “Parinam” (qftiirR?) 

i. e. Result or Change, “ Vridhi ” (ffe) i. e. 
Growth, “Kshai” (^) i.e. Decay, and “Mritu” 
(^) i. e. Death.] 

6. Four-petaled Lotus in 

“ Antah Kama ” ( 9 RI: i. e. Four Faculties ; 

[viz. Mana (»h) i. e. Mind (especially Feeling) 
Buddhi ’’ ( ) i, e. Intellect or Thinking, 

“Chitta”, (1^) i.e. Perception, and “Ahankar” 
(3n*^R) i. e. Ego or Will.] 

These six stages of Kala (^) are destroyed 
in ordinary Pralaiya (jrr) ». e. Dissolution, as 
well as in Maha-Parlaiya (m sm) i. e. Great 
Dissolution. This is a reflection of Set I and 
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consequently the number of petals at each stage 
here is the same as in the corresponding stage 
of the previous set. This is a trick played by 
Kala ; He has made in the lower planes a copy 
of the higher centres, so that people aiming at 
those higher centres, may be deceived by these 
lower copies, and kept here. 

III. Maya's Set i, e. Six Stages of 

“Pinda” (1^). 

1 . Two-petaled Lotus behind 

the eyes. 

2. Sixteen-petaled Lotus 

in “ Kantha ” i. e. Throat. 

3. Tweleve-pctaled Lotus 

in “ Hriday ” i. e. Heart. 

4. Eight-petaled Lotus (?rs^ in 

“ Nabhi ” (ht41) i. e. Navel. 

5. Six-petaled Lotus in 

“ Indri ” i. e. Organ of Reproduction. 

6 . Four-petaled Lotus w ) in 
“ Guda ’’ (!Rr) i. e. Rectum. 

These six stages have been created by 
Maya, and are a reflection of the stages of 
“ Anda.” This is the trick of Maya ; she has 
made in the lower Material Creation an imita- 
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tion of Kala’s centres ; so that people, who 
really aim at reaching those higher centres, 
may be deceived by these copies of Maya, and 
kept in these lowest stages. 

Just as the Sun is in the sky, but its reflec¬ 
tion falls in a tank, and that casts an image 
on the adjoining wall. The Sun on the wall 
has little of the heat and brightness of the 
actual Sun j it even lacks its round shape ; it is 
only a patch of light. But although not hot 
like its original, the Sun in the water is a 
better reflection. Similarly the six focuses or 
Chakra () of Maya in the Pinda are a 
very crude copy of the creation in Brahmanda ; 
and have neither the spirituality nor the power 
of those higher centres. 

»n^rr ^ ^ i 

^ 31*^ qrtf, ?rr 4^ ^ t II 

The true reflection of “ Brahmanda ” is in 
“Anda”, but the creation in “ Pinda ” is sham- 
transcendent ; for it is the reflection of a reflec¬ 
tion. As already pointed out, it is no use our 
bothering about these six stages of subtle 
matter; for there is no spirituality here, but 
only Material Forces called Gods and 
Goddesses. 
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(it) False copies in Anda (^*7 ) of 
Highest Spiritual Stages. But apart from 
this, Kala has played another trick. Within 
the boundaries of Anda ( ) He has created 

stages, and named them after the highest 
spiritual planes from “ Anami ” downwards ; 
i.e. He has made a sort of false imitations 
of “ Anami ”, “ Agam ”, “ Alakh ”, “ Satta- 

Nam ”. “ Sohang ”, “ Parbrahm ” and so on, 
in order to mislead the seekers who want to go 
into those highest spiritual realms. 

^ PN-^ 11 

II. 4KHTJ I II 

?il<l ^ ^Jitl i 

^ 'K rtf' ^ !iR 'anniiT «inj | n 

% inf, ^ srinl i 

ii?r ^ ^ wt, ?nuT t II 

^ ^ iwi I 

ftgur nff ^ ^ wnrr 11| 

su ^7 iRif I 

wv ^ ^ g^ ifm I ii 

5sr ^ l^rafsT ^ i 

wra ^ ?> ^7 ^ I" II 

#3fl 5«I ISTl tfc 5«r % ^ iRlI I 

^ s«r tort I: ii 

O see thou with thine eyes, ’tis different from 
*‘Pinda*'; O think thou in thy mind, 'tis in the “Anda”...... 
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“Shori” Anda” hath Kala made an imitation of the- 
Eternal Castle. Of “ Shudh Brahm ” (*.«. pure Brahm)' 
is that the seat, (but) ’tis named “ Anami.” Seventh 
“ Sunna ” in " Anda ” hath He made an imitation of 
the “Agam” Palace. Resideth there “Maha-kala”, but ’tis 
called “Agam Purush”, Sixth “ Sunna ” in the “ Anda ’’ 
hath He made an imitation of the “Lustrous Sphere”. 
Resideth there “Nirgun Kala” but ’tis called the trans¬ 
cendent “ Alakh Purush.” Fifth “Sunna” in the “ Anda ” 
hath He made an imitation of “Satta'Loka.” Resideth 
there “Niranjan ” with “ Maya but ’tis termed “ Satta- 
Purush”. Fourth “ Sunna ” in the “ Anda ” hath He 
made an imitation of “ Nirvan ” stage. “ Avgat ” kala 
appeareth there as Satguru ; that is termed “ Sohang.” 
Listen thou to the praise of the third “ Sunna of one 
“ Sunna ” hath He made two. The upper part is termed 
“Maha-Sunna”, and the lower the region of."Sunna”. 

—Ibid. 

Without a perfect mystic adept of Shabad- 
Yoga, it is not possible to find access into the 
true and real absolute stage of Satta-Purush, 
because there are so many traps and snares of 
Kala in the way. 

Further, being imitation or false copies,, 
some stages of the lower planes bear the same 
name as those of the higher ones, and this also 
leads to confusion. For instance Trikuti (fulfil) 
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is the name of several places, the highest of 
them all being the stage of “ Om.” That is 
real Trikuti, the Trikuti of Shabad-mystics ; 
but below it there are others of the same name, 
which are inferior kinds of creation. The tip 
of the nose is also called Trikuti. 

Similarly there are a number of places, 
which go by the name of “Sunna ” ( g«r);— there 
are as many as twenty-two “Sunnas” in the body; 
—but the true “Sunna” is in the purely spiritual 
stage of “ Parbrahm ’’ ( ) ; which is also 

called “ Daswan Duar ” ( ) i.e. Tenth 

Door, but that is a term for “ Tisra Til ” 
( rfNro ) i.e. Third Eye as well. “Sohang” 
(^) is likewise associated with several 
centres, the real “Sohang” being above “Par- 
Brahma”, and beyond “Maha-Sunna.” That 
subtle plane of rare transcendence should not 
be confused with “Swasa-Sohang” 
for instance ; or with the Sohang of Pranayam, 
which refer to much lower planes. Similarly 
the word “Anhad” is used in various 

senses. The fourth stage in the Material 
Creation (R^) i.e,, Heart-Centre 'w) is also* 
termed “Anhad Chakra” ( ’TO ) by Yogis, 
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but there is no real “Anhad Shabad” there. True 
Shabad begins from above the eyes. 

Without acquaintance with mystic termi- 
nolog[y and its technicalities, one is liable to 
take one stage for another, and thus fall into 
error. Hence to avoid pitfalls, we should depend, 
not on books, but on a living personality. With 
us to guide us at each step, a contemporary 
mystic can remove our difficulties as they arise. 

“The sayings of mystics, only mystics can well 
understand, and explain.’’ —Badha Stoami Sahib. 

(c) Relative Worth of Various Planes. 

As we say, there are several different planes, 
and each plane has a God of its own, some¬ 
times people question : “ Are there many 

Gods ? ” Well, in this we should be quite 
clear that God is only one ; He is never more 
than one ; but His manifestations are many, 
and of different degrees of Reality and Spiri¬ 
tuality. His true being is eternally one ; but, 
as explained already in Volume I, there are 
several grades of Reality. 

At the top up to Satta-Loka, there 
is the highest and absolute Reality; 
but as we come down, it is all relative 
Existence. The farther down is a place 
from Satta-Loka, the lower is the nature 
.or grade of its Reality. Thus Sohang is a 
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Reality of the second order, Parbrahm of the 
third order, Brahtn of the fourth order, and 
Niranjan of the fifth order. This Physical 
Creation of ours is a Reality of the lowest grade ; 
here Reality is so completely hidden, that it 
appears as all "Maya” or Phenomena. 

It is said, once a king made a many- 
storeyed palace. On the ground floor, he 
scattered copper and worthless things, on the first 
floor silver, on the second gold, on the third 
rubies and pearls, on the fourth diamonds, and 
so on. At the top, he sat himself in all his 
glory and splendour. He ordered all the 
courts and offices to be closed, and declared a 
public holiday throughout his kingdom. After 
opening all the doors of his palace, he invited 
people to take away, free and gratis, whatever 
they could lay their hands on, and whatever 
pleased their fancy. Most people remained on 
the ground-floor, collected copper, and went 
away. A few climbed up to the first store., 
jand got silver. Very few took the trouble of 
going further up to the second storey, and they 
got gold. And extremely few, who were least 
greedy, ascended higher up ; and got rubies, 
pearls and diamonds. One brave man, who had 



468 


MYSTICISM 


no greed at all, went up to the top, and found 
the king ; who got up, embraced him, and gave 
him his throne. 

This is an allegory. All people want to 
find Reality ; but most of them are satisfied 
with copper $. e., material objects of this world. 
They remain on the Physical Plane. Some 
keen seekers go up to the Plane of “Niranjan,”^ 
viz., “Yogis”, and get silver ». e., Astral goods., 
A few go further up to the stage of “Brahm"’ 
viz., “Yogishwars”, and get gold i. e., Causal 
entities. Very few indeed go beyond into the 
realm of Parbrahm viz., “Sadhs,” and get 
rubies and pearls i. e.. Spiritual treasures. 
Those rare ones, who go to the next higher 
stage, get diamonds of “Sohang.” But one 
brave man, the mystic adept goes to 

the top ; beholds the supreme Lord 
of all, Satta-Purush, the final king 
Who embraces him, and gives him His throne. 
The adept thus becomes the ultimate God 
Himself. Then out of mercy for other people, 
he comes down to the ground-fleor i. e,, into 
this world ; and extends his gracious invitation 
to all to accompany him up into the highest 
blissful regious. Those who go to him, and 
give him their sincere devotion, are taken by 
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him to the top ; and united with the absolute 
Lord. 


3. Mystic Similes and Metaphors. To 

express themselves mystics make use of those 
words and phrases, which they find current 
among the people. They illustrate their points 
by giving common similes ; and elucidate their 
meanings by metaphors of ordinary language. 
This, however, does not necessarily imply that 
such similes and metaphors are in themselves 
true. They may be true, they may be false ; 
mystics do not touch them. Their object is 
neither to reform the language, nor to improve 
our knowledge of this world. They want only 
to take us to our Heavenly Father ; and to this 
end, they deliver their message through the 
means available to them. 

In this world language is the only means 
of conveying our thoughts to others, but it is 
only a means; and therefore when we have 
succeeded in grasping the idea of the speaker 
(or the writer, as the case may be), we need 
not go to the literal, grammatical or logical 
meanings of his words. Mystics talk of trans¬ 
cendent entities ; they say almost nothing of 
the things of this world. Therefore for the 
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knowledge of this world, we should not open 
their books, nor construe their language to 
yield us rules of social dealing. 

Now, in mystic writings we find at various 
places a mention of “Suhagan” ( WOiWS ) i.e. 
devoted wife, and “Duhagan” ( §inai») i.e. faith¬ 
less wife, but mystics do not want to tell us of 
the various kinds of wives ; they only want to 
convey to us that as there are two kinds of 
wives, so there are two sorts of people in the 
world. “Suhagan” means “Gurmukh* (WBWi)— 
one who is devoted to his Guru; and “Duhagan” 
means “Manmukh ( )—the worldly- 

minded, who is averse to devotion. 

Similarly mystics mention “Hans” (^?() or 
Pheonix to denote an enlightened soul, but it 
does not necessarily mean that they believe 
in the existence of such a bird in this world. 
Phoenix is an emblem of immortality, and the 
man who has attained to the transcendent stage 
of Parbrahm or Satta-Loka beyond the sphere 
of birth and death, may rightly be called a 
Phoenix. Further as the story goes, “ Hans ” 
is said to feed on pearls. Now, a person who 
gives up the filth of worldly desires and sensual 
pleasures and has through Transport learnt to 
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lead the life of the Spirit and live on the pearls 
of “ Shabad ”, may appropriately be termed a 
“ Hans.” 

Likewise, when mystics compare Guru to 
“ Paras ” ( qrw ) i. e. Philosopher’s stone, 

we should not be misled to think they are 
advocating the doctrine of Alchemy, and 
proving the existence of such a magic 
stone in this world. As Guru transports 
our soul to etherial realms of absolute 
Transcendence, and transforms human beings 
into immortal entities, he may justly be named 
“ Paras ”, i,e. Philosopher’s stone, which turns 
base metals into gold. As men in the physical 
world we are base metals, but the Guru turns 
us into the gold of divine beings. Thus Guru 
is true “Paras", but this does not prove that in 
this Physical world we do actully have some 
stone of such wonderful properties. 

Mystics talk to us in the language of this 
world and in terms of worldly things, only 
because they have to explain their inner 
spiritual experiences to men of this world. 
They speak to us through the ideas we are 
conversant with already ; whether such ideas 
are in themselves true or false, they do not 
discuss, and they need not say. 
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4. The Mind Needeth Training. To 

find God, we have to train our mind in the 
company of mystics, and by doing the mystic 
practice. If we can control our mind, our 
body can do nothing against our will. On the 
other hand, we may torture the body, and still 
fail to conquer the mind. 

TPM 35 MWi II 

O beatest (thou) the hole, but killest not the snake. 

—Adi Oranth Sahib. 

Our mind i.e, XJS (mana) or (nafs) is 

a snake that lives in this body. We go on 
tormenting this physical frame, and still do 
not succeed in curbing the mind. But it is the 
mind that is to be disciplined. Even if we 
crush our body, the mind may still rebel 
against us ; but if once the mind be subdued, 
the body shall come under our control as a 
matter of course. 

If there be an enemy of ours, we should 
conquer and overcome him, and make him 
our ally. Depriving him of his weapons 
may not be of much use, for he can get new 
ones. If our enemy has, for instance, a sword 
with him, and we merely snatch away his 
sword, we are not out of danger ; for he may 
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come again with a revolver. But if we bring 
him under our control, and make friends with 
him ; then he may have any number of 
weapons, he will not be dangerous. 

^ ^ *TH ^ ^ I 

# ^ TO ^ ^ II 

Reform thou thy mind, and preach thou to thine own 
mind. If this mind cometh under thy control, then shall 
the whole world follow thee. —Kabir Sahib. 

If thou art a man, curb thou thy rebellious mind. 

—Bu Ali. 

^ win fm i 

M75 iSi fiRf- w fwfew » Sfe ii 

With thine [own mind hast thou to deal, and by 
training thy mind becomest thou a “Siddha'\ O, fight 
thou with thine own mind, saith Kabir, for like this is 
no other (enemy). —Adi Qranth Sahib. 

But we have not to suspend external 
activity ; we have only to stop the mind from 
going into the things of this world. 

TTMl MTfew ftftjW, feSTO rIh I 

^ *1x45 *xfe % *nf * w*5 *1* II 

By “ Maya ” art thou ensnared, O Namdev. Why 
^ost thou, O friend, thatch roofs, and not give thy devo¬ 
tion to God ? saith Tilochan. —Tilochan Bhagat. 
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Namdev and Tilochan were two mystics^ 
The latter asks the former as to why he wastes 
his time in doing the work of thatching in« 
stead of devoting himself to God. To this 
Namdev makes answer 

a 8 f3H6ST, MM 3 3TH I 

^ SUM <Sf3, dts fs§?l» II 

With thy tongue do thou take the name of God, 
O Tilochan ; engage thy hands and feet in work, but give 
thou thy mind to God, saith Namdev. 

—Bhagat Namdev. 

(a) Slander. Slandering others is really 
bad ; we should talk ill of none. 

ftftr* ^ sTtft, M3MM Main i 

M3 anS fes iil3 II 

O, no one do thou slander, for ’tis not good ; only 
the worldly-minded foolish fellow indulgeth in it. 
Blackened is the face of that slanderer, and into the 
bottomless pits of Hell is he hurled. 

—Adi Oranth Sahib, 
And in no case should we slander perfect 
mystics. On the face of the earth, they are 
the highest beings, and one with God ; therefore 
slandering them is abusing God Himself. 

fer M3 ft?*% I te BIM V 11 

Let no one slander the perfect mystic, for he and 
God are one. 
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S oft WB XJBlfeWT I 

^ wra feB wfBw ftis too vm f MTfe»>n ii 

Who slandereth the perfect Guru, by the True 
(Lord) is he damned ; and by Him hath this word been 
uttered Who the whole Universe hath created. — Ibid. 

The man who calumniates others, picks up 
their filth gratis. If we slander others, we take 
all their sins on our own head ; we clean their 
houses free of charge, so to speak. 

teV afa MH I 

te aft ftwQ, a faaia a ii 

By slandering others doth the fault-finder wash their 
dirt; drowned in worldliness, eateth he filth, and indulgeth 
he in slandering the perfect mystic ; but alas I loseth he 
both, this world and the next. —J6*d. 

None should we revile, none should we 
slander; when God is the ultimate source of all, 
whom can we call bad ? 

jsnft aiji Bit, ag bbm a* ab»f» i 

f^a^ faa»n a^ am fiai ii 

On no account do thou slander, for ’tis all God’s 
doing. On whomsoever is my Lord merciful, through 
mystics’ company obtaineth he “Nam.” — Ibid, 

We praise one man and censure another, 
for we are ignorant. We see variety and 
“ manyness ; ” we live in the delusion and. 
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■darkness of Phenomena. In absolute Reality 
all is good, for all is His. 

fiaira 31^ 3»3 I Tre i wti frarfe >1^ i 

W ^ ^ Snft taiW I M8IK ^ UM 13 M3 II 
^ \|V sflTs ^ VK >nte% 1 f%tj Twfa t n 
M» >1^ 3ftr Mftnin x|f ^ i ihi a 313 a ftraian^ 11 

Since I found the company of mystics, all ill-will 
against others hath left me. Nor is any one my enemy, 
nor stranger ; good will have I for all. Whatever the 
Lord doth, that I take as sweet ; this wisdom have I 
learnt from the mystics. In all pervadeth the same Lord, 
-and by beholding Him is Nanak in bliss. — Ibid» 

(&) Humility. If we want to imbibe the 
good qualities of others, we should be humble. 

9 S igTM S3!3 11 

>f?5 l§tl IHiaU UBf >«' 

O, be thou the slave of the slaves of the mystic, who 
hath deep devotion to God ; O place thou thy mind and 
intellect before thy Guru, for by Guru’s grace have I 
uttered the Unutterable. — Ibid. 

*'He that is least among you all, the same is great.” 

— Christ. 

**God resisteth the proud, but giveth grace to tho 
humble.” — St. James. 

j) r^}^j 
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Pride hath the pious man, and (so) stoppeth he in 
the way ; (but) through His mercy doth the intoxicated 
lover reach the highest goal. —Khwaja Hafiz. 

Pride goeth before a fall ; but the humble 
ever live in safety, and get spiritual wealth from 
the mystic adept. 

tftTB 99# 99 1MT3M 99 I 

Serve the Guru, and fall thou at his feet ; thus shall 
thy soul be purified, and the fire of passions shalt thou 
evade. Be thou the slave of his slaves ; then in the 
durbar of the Lord shalt thou be honoured. 

—Adi Granth Sahib. 

But this does not imply that we should 
lower ourselves before everybody, or for 
material gain cringe before worldly people. For 
performing our duties in this life properly, we 
have to maintain some some sort of position. 
True humility pertains to one's inner 
self ; it is an attitude of the mind. If we are 
humble in heart, we need not make a parade 
of it before people. 

Once a snake lived on the roadside, and 
bit all who passed that way. By chance a 
mystic came there ; and through his elevating 
influence, the serpent felt a desire to be good, 
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and sought his advice. Telling him not to bite 
people in future, the mystic went his way. 
After some time he returned, and saw that the 
serpent was wounded at several places on his 
body, and had become a play-thing for mis¬ 
chievous boys. In great amazement and pity, 
he asked the serpent what had brought him to 
such a miserable condition. “It was your 
advice to bite none,” said he. “Certainly bite 
thou none,” replied the mystic, “but do not 
give up thy hissing.” 

Outwardly we should not give up our 
hissing, but at heart be humble and kind to all. 

VWS 5 ^ >fe I 

"g %Tii[ er# fe ii 

What is that learning, what is that virtue, what is 
that jewel of jewels, what sort of dress am I to wear, by 
7 which I may win my Lord ? — Ibid» 

What are those qualities which befit us for 
mystic transport, and take us nearer God ? 

ig TWB TO ?RTJW { 

% §3 M 

Humility is that learning, meekness is that virtue, 
and sweet talk is the jewel of jewels ; the dress of these 
three do thou put on, O sister, and then shalt thou win 
thy Lord. —Ibid, 
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(*) Benevolence. We should try to be 
useful to all, even to those who do us harm. 

’SW 35 3!3n^, Vrft H9 ftl? »nfe II 

Do thou good (even) to the evil-doer, O Farid, and 
harbour no ill-will in thy mind. Then shall no disease 
touch thy body, and then shalt thou get all (thou desirest). 

—Baba Farid. 

f Kig35 >raf)«P, fessi Ml%* ^fW I 

iinv35^ vre tig fe3n % §ft{ n 

If people give thee fist-blows, O Farid, do not thou 
beat them in return. Rather kiss their feet, and take thou 
thy way home. — Ibid. 

"Resist not him that is evil ; but whosoever smiteth 
thee on thy right cheek, turn to him the other also.” 

— Christ. 

We should not have the spirit of revenge 
and retaliation in us, but of forgiveness ; we 
should cherish good-will and love for all, even 
for the wicked and the fallen. This is high 
and subtle philosophy, and might sound rather 
quaint in this world of keen competition. Here 
we find that Struggle for Existence is the 
principle of life ; but the principle of the higher 
life of the Spirit is Toleration and Love, 
Humility and Benevolence. 
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((«) Keeping Mystic Power Hidden *, e. 
“Jarna ” or “Zabat” (). If we are 

vain and hollow, we cannot contain the Secret 
of God; only a quiet heart can hold the treasure 
of the transcendent “Word.” 

JI )?■ rf 

Into tho ears of that man alone cometh the Secret of 
the Radiant Lord, who like the lily with a hundred 
tongues keepeth absolutely mum. —Maulvi Bum. 

To know divine secrets, and keep them 
within oneself, to have all power and still be 
humble, to possess the jewel of “Nam" and 
pass for a common layman, to be one with the 
“Most High” and live like an ordinary mortal, 
7is indeed a great thing. This depth is found in 
the heart of the perfect mystic alone. 

§% 31H ^ ^ fSKsnjn I §%>n ?5 a BfeftsKwi 11 

With all power, liveth he “low” ; with all honour, 
keepeth he “humble." — Adi Qranth Sa?Mb, 

In the world, when a man gets a large 
amount of money in lottery, or is exceptionally 
fortunate in other ways, he cannot confine his 
pleasure within his own bosom ; he cannot con¬ 
tain himself; he turns half-mad with joy. Cases 
are not unknown, when men have died of 
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intense joy. Similarly it is no joke to absorb 
within oneself the intensity of divine bliss. It 
is only the trnscendent power of Mysticism that 
can hold the transcendent Secrets of God ; it 
is only the spiritual profoundness of Transport 
that can keep the spiritual Truths of Reality, 
Divine knowledge should be concealed from the 
common eye; spiritual treasures should not 
be opened to the undeserving. 

^ cilfi I stfl h 

Again and again do I tell thee, O Dharm Das ; let 
not the Divine Secret go out. —Kahir Sahib, 

“Cast not pearls before swine.” —Christ 

5. Spiritual Influence of Mystics. 

Mystics are the highest personalities, grandest 
and most sublime. Guru is the greatest of all. 
Our imagination ever fails to comprehend his 
inner greatness. 

3ra 2ft bS I 

wra § 7i II 

Ever rising is thy praise, O Guru ; and none can 
reach (thy transcendent being). —Adi Oranth Sahib. 

In the subtle planes of transcendent worlds, 
Guru stands a collosal figure, most powerful 
above all beings and creatures, angels and gods. 
He is a huge, gigantic personality, who com 
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mands both heaven and earth, and holds the 
thread of Life in his grip. 

j jlai jii j*L»^ 

Like the Elixir, the mystic by his sight tumeth a 
stone into a ruby ; 'tis an established fact, such is the 
Divine effect of his look. —Maulvi Bum. 

Guru is the true elixir, for he infuses into 
us the divine life of the Soul, and instils into 
our being the supreme essence of Spirituality. 
He shows us hidden treasures of transcendent 
Truths, and unveils to our view the secret mines 
of divine Inspiration. 

Of all planes and universes is but one Source, and 
by lifting the veil hath my Guru shown it to me. 

—Adi Granth Sahib. 

Devoted to his Guru, the mystic cares not 
for Heaven or Hell, for Salvation or Bondage. 

?5aat ftiwi ^aai i 

ara ^ na xiaar^ n 

What is Hell, and what is poor Heaven ? The 
perfect mystic rejecteth either; for from all bondage by 
the grace of his Guru hath he been freed. — Ibid, 

The spiritual influence of the mystic adept 
is very great; like a bouquet of rose flowers, 
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wherever he goes his benign influence spreads 
all around him. Whoever comes in contact 
with him is benefited. If a perfect mystic rides 
a horse, then as stated by all adepts, that 
horse after death at once becomes a man. If 
that mystic, eats the fruit of a tree, that tree 
in the next life gets a human body. If an 
insect comes under his feet then after death 
it comes directly into a human frame. 

Now in the ordinary course, the soul 
of a tree must pass through various lives of 
insects, and then of birds, and then of quad¬ 
rupeds before it can get a human body. Simi¬ 
larly an insect has to pass through all the stages 
of birds and quadrupeds before it becomes a 
man. Similarly for other creatures. Every 
one has to pass through the intermediary stages 
before coming to the life of a human being. 
But due to the influence of perfect mystics, 
exceptions are created in this general rule. In 
his book “Ratan-Sagar” the great 

mystic Tulsi Sahib says ;— 

^ ^ ’1*^ I 

sti 3inir dtr II 

Very great indeed are the feet of saints. If under 
those feet an insect is killed, then due to the influence 
of saints’ feet, at once getteth it the human garb 

—Tuhi Sahibs 
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^ m'-^^ fW % »R, ^ ?R »1T^ II 
Whatever insect is killed by coming under the feet 
(of the perfect mystic) in the course of his ordinary 
walking, that insect which is crushed to death by this 
touch getteth the body of man. — Rid. 

It is said, if a man once beholds a perfect 
mystic with regard and reverence, then after 
death he will not go to any lower kind of life, 
but be born again as a man. If one becomes 
the disciple of a true mystic adept and is 
accepted by him, then he cannot go to Hell or 
lower lives. 

W g? »TnrI I 5)1^ II 

Good or bad, the Guru’s devotee never goeth to Hell. 

—Eabir Sahib. 

Nor has he to give any account before the 
Judgment Seat. 

This shalt thou know on the Judgment Day, that 
the mystic hath to render no account. 

fe?, wvar «n BiflaiiMT i 

tiM ai5 n II 

Teareth he the paper of “ Chitar Gupta ” (t. e. the 
account of the Judgment Day ) ; and helpless is the Angel 
of Death (before him.) —Adi Granth Sahib. 
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(<z) Law of Karma (^). 

(*■) Transmigration. As all mystics 

of the highest order state, there are in all 84 lac 
kinds of life in this universe ;—30 lac kinds of 
vegetables, plants and trees, 27 lac kinds of 
insects and reptiles, 14 lac kinds of birds, 9 lac 
kinds of water-animals, and 4 lac kinds of quad¬ 
rupeds and human beings (including gods, de¬ 
mons, giants, devils, and all such). Now accord¬ 
ing to our actions, we go on moving from one 
kind of existence to another, and then to still 
another, and so on in this cycle of Transmigra¬ 
tion. We have been revolving in this circle 
since the beginning of Creation. 

cfl^ uian i aw >fl» n 

ARM v'lil agv i a^ asm flaa ii 

ftiR ftnsa ^ afaw i fataiH feu ftafew ii 

Many lives hast thou passed of insects and moths, 
many of elephants, fish and deer ; for many lives wert 
thou bird and serpent, and for many horse and tree. O 
seek God now, this is the time of union (with Him) ; for 
after a long time hast thou got this body. — Ibid. 

Lord Krishana says to Udho 

“This insect that thou beholdest crawling along hath 
been god “Indra,” (the king of “Swarga”) and “Brahma*’ 
(the Greater god), several times.” —Sri ErUhna 
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If Indra and Brahma can become small 
insects, what can we say of other ordinary 
mortals ? All are whirling up and down this 
huge merry-go-round of Kala. 

oUIa* 

Many a time like verdure have I sprang, and sevea 
hundred and seventy bodies have I seen. —Maulvi Bum. 
^ j (.V jl 

f'b >*• ^ 

)) ^ (** 

IjJjI j ^ JJU 

“ I died from mineral, and plant became; 

Died from the plant, and took a sentient frame ” 

Like this passed I through hundred thousand lives. 

And each was better than the previous lives. — I6id, 

After going through the cycle of 84 lac of 
lives, we have reached the top and got the 
human body. Now we should go further up 
into spiritual, transcendent planes, and realise 
our identity with God. Why are we so strongly 
attached to this life ? 

UUu UUi 

jf 

In all thy destructions hast thou seen new lives ; 
wherefore art thou to the life of the body stuck fast 
(like a leech)? — 
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(*») Why Meat is Forbidden. Perfect 
mystics tell us that we should not take meat, 
for it is a sin to kill life. But Sir J. C. Bose 
has now proved that even plants have life. In 
fact mystics had stated this truth long ago. 

tt tfhNT s ^ II 

In all the grains of food, without life is not a single 
one. — Guru Namk. 

Thus even when we are pure vegetarians, 
we still destroy life and commit this sin. How¬ 
ever, as mystics point out, life of various kinds 
has not the same value, because there are 
different stages of development or evolution. 
The sin of killing a horse or a dog is not as 
great as that of killing a man. Similarly the sin 
of killing a bird is less than that of killing a 
quadruped. The sin of killing an insect is still 
less, and that of cutting a plant is the least. 

The whole creation is divided into five 
classes according to the predominance of the 
number of “Tattas” {^) in each. In man all 
the five, [». e., earth fire (^), water ('Ipft), 

air (f^), and ether (^TTOT) ] are equally 
predominant; in quadrupeds, only 4 are 
predominant, for ether is missing so to 

speak ; in birds, only 3 Tattas (5TO) are found 
in prominence, i. «., fire, water and air; 
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in insects only two i. e., earth and fire ; and in 
vegetables only one *. e., water. In some 
plants as much as 90% or 95% is water. 

The sin of destroying life is proportionate 
to the stage of development that it has reached, 
*. 0 ., the number of Tattas that it possesses. In 
this way by eating vegetables, although we 
destroy life, we destroy the lowest kind of life 
and thus commit the smallest amount of sin, 
if we may put it so. No doubt the difference 
between taking meat and eating only vegetables 
is ultimately a difference of decree and not ‘of 
kind, yet the degree of difference may be so 
enormous as to make it almost as good as a 
difference of kind. 

If the sin of cutting a cabbage be represented 
by one unit, then the sin of killing an insect 
may be, say 10 units; of killing a bird 100 units; 
and a quadruped 1000 units. Now obviously it 
is better to commit only one unit of sin rather 
than 100 units or 1000 units. In our upward 
journey in mysticism, if we must carry a burden, 
let us carry only a few chhataks rather than 
several seers or maunds. 

Moreover the mind in vegetables is in a 
dull condition; so that its feeling, although there, 
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is neither intense nor well-differentiated. Now, 
the real sin lies in paining the hearts or injuring 
the feelings of others. By eating vegetables we 
do a very inappreciable injury to the feelings of 
those plants ; whereas by killing a hen or a goat, 
we inflict very severe and intense pain on the 
heart of that creature. Hence it is quite plain, 
that for progress in our spiritual enlightenment, 
we should avoid meat. 

{b) Kindis of Karma. Karma is of three 
kinds 

(f) Kriyaman (). It is that 
action which a man performs by his free will. 
When it is left to him to determine what he 
will do , and what course of action he will 
adopt, when it is within his control to decide 
one way or another, then it is known as 
Kriyaman Karma. The man is himself res¬ 
ponsible for it; and the result of such actions 
becomes our Fate in future lives. 

(it) Pralabdh (aRisiq). It is that 
Karma which is allotted to a man in this life as 
reward or punishment for his actions of a 
previous life. It is his Pate, so to speak, and 
beyond his control now. 
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^ ^ ^ ?i5i; 

jrR®4 sm* *raRt II 

Creating this body, the Karma that in this world; 
giveth it pain and pleasure etc. is Pralabdha, and by- 
passing through is it destroyed. —Hindu Shattra. 

The chief events of good-Juck and iJl-Juck 
of our life are due to this kind of Karma. Just 
as a farmer ploughs his field, and sows some 
seed. When the seed grows up as a plant, he 
cannot change it. Before throwing the seed 
into the earth, it is left to him to decide what 
seed he will sow ; but having done it, he must 
reap what he has sown. Kriyaman Karma is 
like the sowing of the seed, it is in our control 
but the result of such Karma in a future life is 
the crop that we must reap, it is our Fate. 

The actions that we perform by our free 
will are now left to us, and within our control. 
They are Kriyaman. But their fruit which 
we get in a future life is beyond our control 
then, and is called Pralabdh. Our Kriyaman 
Karma of a previous life have resulted in our 
present Pralabdh or Fate, and our present 
Kriyaman actions will determine our Fate i. e,,. 
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Pralabdh in future lives. So it is quite 
true, that we make our own Fate. 

{.Hi) Sinchit (). It is that Karma of 
our previous lives, which does not influence our 
present life ; but is kept in our account as a 
Reserve Store. It has been accumulating during 
innumerable lives of ours in the past, and is now 
a big heap or pile. When we are given birth, 
a part of our Karma of past lives is allotted 
to us for this life, and the remaining added to 
this pile. So it is becoming bigger and bigger. 
Now, if a time comes when our Pralabdh 
and Kriyaman,both kinds of Karma are finished^, 
even then we don’t become “ Neh*Karmi ” 

( ) i. e. Actionless, and go up into 

spiritual planes; but Kala gives us a portion 
from this Reserve Store as our Fate for the next 
life. 

II 

The Karma of innumerable lives in the form of seed, 
which has been fixed by previous lives, is known as 
Sinchit. — Ibid. 

It is stated, this store of Karma is so big 
that it is not possible to exhaust all Karma and 
clear our account (with Kala) by undergoing it 
through any number of lives. It is a very heavy 
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burden on us. It crushes us down, and does not 
let us go up into higher planes. And save 
through the grace of the mystic adept, it cannot 
be got rid of. 

(c) How Mystics Destroy Karma. Now 

the mystic adept is so merciful, that when he 
initiates a man into the secrets of Transport, 
and accepts him as his disciple, then by the 
power of his transcendent overwhelming 
spirituality and due to the glory of God 
manifest in him, he lifts away the great weight 
of heaps of Karma which was pressing down 
the soul of his disciple. This is one of the 
greatest acts of benevolence that the Guru does 
to his followers. He is finally responsible for 
the destruction of all their Sinchit Karma as 
well. He makes his disciples “ Neh-karmi ” 
i. e. “Actionless” or “ beyond good and 
evil ”, and then takes them up into Satta-loka, 
our true Home of abiding peace and bliss. 

The first kind of Karma i, e. “ Kriyaman” 
is set at naught, because the disciple 
is taught by his Adept to perform it with¬ 
out any desire for its reward or fruit. 
Moreover “Shabad” destroys this Karma 
by killing our desire. The second kind i. e. 
“ Pralabdh ” (ara®*!) is finished because it 
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is all undergone during life-time. The third 
kind *. e. “Sinchit” (f%f%cl), which is most 
difficult to get rid of, is destroyed, when 
by devotion to the Guru, the soul of the 
disciple in its inward spiritual ascent goes 
beyond the top of Trikuti *. e. the stage of 
Brahm or Om, and has a dip in “ Mansarovar” 
or “ Amritsar ” there. There is no Karma 
in that transcedent plane ; it is beyond good 
and evil. The human form of the Adept out¬ 
side, and his true essence as “ Shabad ” inside, 
are competent to destroy all Karma. 

^ MftjMT tewT atrn, ^ feuat toub i 
wife gan# gaifb gai vraJwa ti 

How can I praise Guru ? Guru is the ocean of 
Truth and Discernment. From eternity to eternity is he 
ever the perfect God. — Adi Granth Sahib, 

6. God’s Supreme Will. Therefore 
when God wants to show us His highest grace 
and mercy, He sends us a mystic adept. This is 
His greatest gift and rarest boon. He is the 
"^sole master and absolute Lord over all ; His 
will is supreme ; His word is ultimate ; His 
decrees are final. 

aS aa^ wm i mirth % Rnfl* gs am ii 

All is His doing ; in man’s hand is nothing. 

— Ibid. 
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WIB BMTftf I 

snrat ^ fen »T^ ll ^%,i%j5T ffei wn fee biW ii 

By His Will falleth man into the bondage of Kala» 
and by His Will doth he merge in Truth, He doth what 
He willeth, O Nanak ; in the hands of these creatures 
is nothing. — Ibid, 

God is the real doer, man is merely an 
instrument in His hands. But this is a truth of 
Absolute Existence. 

fira saM fea tohT tai Sw >MVTgT i 

ft?H 3X1 Kit ii 

Some Thou leadest astray, and some engagest Thou 
in devotion ; mysterious (indeed) are Thy doings, O Lord. 
Man doth whatever Thou settest him to ; Thou art the 
absolute Commander. — Ibid, 

Only those come to the mystic path of 
Shabad, in whose lot it is already written by 
God. 

5 % aiafM vfew 3^ ft? sth nfa Sf wai i 

7TO9 33 W tw, f33 Wa >H33€ 3^^ 11 

Whomsoever from above dost Thou will, he alone 
findeth Thy Name, O Lord ; in eternal bliss is he, O 
Nanak, and in his house (body) ringeth the Anhad 
Shabad. — Ibid. 

fen § 3X3% I n3 fe® tMiJ) WM II 

Whom shall we say, O Nanak, (when) He is all in 
all. — Ibid. 
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He is the whole Rreality, He is the total 
Existence, He is the true Being, He is the real 
Essence. In Him is Life, in Him is Light ; all 
that is, is in Him, and of Him. 

“ We live, move, and have our being in Him.” 

(a) Resigning to His Will. Therefore 
we should submit to His decrees with grateful 
resignation. 

^ ^ I 

“gHfe 3 II 

Whatever the Lord doth, that as good do I take ; 
and this wisdom from mystics have I learnt. 

—Adi Oranth Sahib. 

tgi >03^ i sm treran jrnra Mtal ii 

Thy will is sweet, O (Lord) ; for Thy *‘ Nam ” doth 
Nanak yearn. — Ibid. 

b ^ 4 - 

Thou canst not help submitting to the decrees of 
Heaven ; so in this abysmal ocean struggle not thou with 
hands and feet. 

“ Father, Thy will be done.” — Okrist. 

We cannot evade His orders, we cannot 
avert His commands. Our struggling against 
Heaven’s decrees is futile and barren ; it is 
productive of no good. Therefore we should 
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try to understand His Will, and be content 
with our lot, 

TSTRsr ^ Bn% ftfe^ 3 Bt II 

Worthless, foolish, ignorant, and blind is he ; and 
knoweth he nor morality nor religion. Be Thou merciful, 
O Lord, so that Thy praises Nanak may sing, and Thy 
Will he may take as sweet. — Adi Oranth Sahib, 

O, be thou content with thy lot, and produce thou 
no frowns on thy forehead ; for to thee or me the door 
of option hath not been opened. — Khwaja Hafiz, 

(b) The Question of Resignation () 
and Prayer (^‘^). Contentment and resignation 
are great qualities, but in this world several 
Religions look upon “ Prayer ” as the greatest 
thing. Whenever we are in trouble, they say 
we should pray to our Heavenly Father to 
relieve us of that trouble. If we are in want of 
something, it is but natural for us to ask our 
Lord in Heaven for it. We should not beg 
from human beings, we should pray to God 
alone. 

“ Cease from man and look above thee. 

Trust in God and do the right.” 
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In the world when a child is in need of 
something, he naturally and rightfully asks his 
father to get him the thing. Now God is our 
heavenly Father ; we are all His children. 
Therefore whenever we want His help, we 
should pray to Him ; and as He is our loving 
Father, He will, so far as possible, grant our 
request, and take us out of trouble and 
difficulty. 

This view is not unreasonable; this attitude 
is not wrong. Prayer is indeed very good and 
useful; it is a power that is beneficial for men. 
But the great Shabad-mystics have a much 
higher point of view. With them praying 
is forbidden ; because it is not consistent with 
their high, transcendent love. 

In the first place, praying implies some 
lack or imperfection in God. We can pray to 
God only if He is not doing the right thing 
already. God does one thing, and we pray to 
Him to do something else. This means that 
God does not do the best thing of Himself; He 
stands in need of reminders from us, so to speak. 
This implies that in His doings there is scope 
for improvement. But if God is perfect, then 
His doings are also perfect, and there is no 
scope for any prayer. Without our asking, He 
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does what is best ; and we need not pray to 
Him to give us this thing and that thing, 
because He is already giving what is good for 
us. We should only try to realise that what 
He does is really the best. The mystic view 
is embodied in the saying :— 

“ I do not choose the best, but the best chooses mo.” 

Whatever our Lord does is indeed the 
best, and there is absolutely no room for prayer 
or desire of any sort, but we do not know it; we 
have no knowledge, and no faith. Our praying 
thus shows our lack of faith in God’s perfection 
and His goodness. 

Further if we have love for God, if He is 
our Beloved Lord, then His will should be 
sweet to us. In love there is no scope for 
desire. The desire of the Beloved is also the 
desire of the Lover. As we say we love 
God, we should not put forward our desires ; 
we should be glad and contented with His 
decrees. The lover loses his desires in the 
Will of the Beloved, and when no desire is left, 
no prayer is possible. 

Now, love is the life of mystics ; it is their 
religion. They want nothing save devotion 
and love to their Lord. In such intense love, 
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prayer or desire has no place. From 
his Lord, the mystic lover wants the 
Beloved Lord Himself and nothing else. 
Things of the world being delusive and 
ephemeral, we should ask from God nothing 
but God Himself. 

Art 3? ^ fti >«n*T i 

3 31H f3% H3 a) sa ii 

Asking from Thee any thing save Thyself is indeed 
the misery of all miseries : Give me “ Nam ” the appeaser, 
O Lord, so that all hunger of (my) mind may be removed. 

—Adi Granth Sahib. 

•I)®* Jj vJ.»| )]j) j 

Ido hdo jl j^XiJ 

From the market of mystics, save spiritual treasure 
nothing do thou ask ; from the renouncers of the world, 
O beg not any thing of this world. 

Thus resigning to His will is better and 
higher than praying. 

*^1 

0]desire not thou to beg favours from others, for in 
both the worlds His Will is the true kingdom. 

(c) Realising His Will. We should try 
to.realise His Will, so that we may be satisfied 
and contented ; so that by knowing the 
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profound Reality of life, we may be happy and 
in bliss ; so that by coming in contact with the 
source of Spiritual Light, we may bathe in the- 
glory of Divine Love, and be one with that 
Ocean of transcendent Beatitude. 

iTO Hai OTM » 3B Tft wf ftjliNT | 

^ fiiK 5aiM 3B 3 I t mAsiT n 

As long as His Will thou dost not know, so long art 
thou in pain; when through Guru’s grace realisest 
thou His Will, then shalt thou be truly happy. 

—Adi Orcmth SahiK 

If we once realise His Will, we shall 
attain to true bliss and beatitude. His Will 
is His Word, which we call “Shabad”. If 
once by mystic Transport we come to know 
His Will or Word, we shall go beyond delusion 
and egoism now and for ever. 

uTefg to 8 tom 3 tf? 11 

iroar tom S 31 Df >1 98 3 ll 
All is within His Will, and without His Will is no¬ 
thing. If His Will wert thou to know, O Nanak, then 
thy Egoism wouldst thou give up. — Ibid. 

7. Finishing. 

(a) Four Cycles of Time (“im gn). 
According to the Shastras and mystics, 
there are four cycles of Time that follow one 
another in the same order again and again. 
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They are known as the four “ Yugas ” ; and 
each has some features of its own. 

(*) Satta-Yuga i. e. the Age of- 

Truth (Wfl). During this period, people are truth¬ 
ful in all their doings. They speak the truth, 
and deal truthfully with others. Truth is the 
predominant quality in their religious obser¬ 
vances ; and it is through Truth that they try 
to get Salvation. It is stated that in this Yuga 
the age of man’s life is 100,0(X) years, and his 
strength equal to that of 1,000 elephants. 
This is considered to be the best Yuga, the 
Golden Age. 

(»■») Treta-Yuga (^gn). This is the 
Age of “ Tappa ’’ (?w). During this period 
people try to get Salvation through austerities. 
In this Yuga the age of man’s life is reduced 
to 10,000 years, and his strength to that of 
100 elephants. This is considered to be the 
second best Yuga, the Silver Age so to speak ; 
and its duration is shorter than that of Satta- 
Y u'ga. 

(»*■*■) Dwapar-Yuga (aw ^). This is the 
Age of Worship external (^TSRfl) and 

mental During this period people try 

to get Salvation through worship of Idols, gods 
and goddesses. In this Yuga, the age of man’s 
life is farther reduced to 1,000 years, and 
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his strength to that of 10 elephants. This is 
considered to be the third best Yuga, the Brass 
Age so to speak, and its duration is less than 
that of Treta Yuga. 

(iv) Kali-Yuga gn). It is the age in 
which we are now. During this period, 
Salvation can be had only through devotion 
to the mystic adept and the practice of Shabad- 
Yoga. In this Yuga the age of man’s life is still 
further reduced to 100 years, and his strength 
to that of one elephant; but to»day it is much 
less even than that. This is considered to be 
the worst of all Yugas, the Iron Age, because 
people have evil tendencies. Selfishness and 
deceit sway the minds of men, and lead them 
to cherish low ideas and do bad deeds. And its. 
duration is less than that of Dwapar-Yuga. 

(&) How Kali-Yuga is the Best. But in a 

way this Yuga is the best of all, because mystic- 
adepts of the highest stage, (who appear in the 
world in other Yugas also) come in this Yuga 
in laige numbers , and are extremely merciful. 
Even with a little devotion on the part of their 
disciples, they open spiritual treasures to them ; 
and what in other Yugas is hard to achieve by 
centuries of hard practices, may through 
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devotion to Guru and Shabad (or Nam), be 
attained in days in this Yuga. 

N3 garife arv, cwmb yw bib i 
^ Bfk SVR BTM BfUlB || 

In Satta-Yuga Truth, in Treta Austerity, in Dawpar 
Worship and religious Ceremonies; in three Yugas, firmly 
were these three followed ; (but) in Kali Yuga, " Nam " 
alone snstaineth. — Ibid. 

Other methods may have produced some 
results in other Yugas, but now Shabad-Practice 
and devotion to Guru alone are effective. And 
unlike others, this path leads us to the highest 
spiritual stage. If we are so fortunate as to 
find a perfect mystic adept, this Yuga is 
indeed the best for us ; but if we are without 
Guru, it is really the worst. 

(c) Mysticism—our Foremost Concern. 

Shabad or Nam is the real thing, all else is 
sham; “Nam” is intrinsic gold, all else is 
tinsel. 

rim tesi ^ BsT II 

Save “ Nam ” is all else false and worthless. — Ibid. 

“ Nam ” is Reality, all else is Delusion. 
Without “ Shabad ” all the enjoyments of the 
world are filth ; without “ Nam ’’ even super¬ 
natural powers are worthless. 
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te5 \n» Tw fl'fe ftj-31 ftiyt ftjOT aratMife i 

TO ftra TO wgmts wfife w% fVig «ife ii 

Without “Nam” all eating and drinking is rubbish; 
all miracles and supernatural powers are accursed; that is 
the true miracle, when the absolute Lord giveth His 
gift. — Ibid. 

Salvation can be had only through 
“ Shabad this is a fundamental Truth of all 
time. The treasure of “ Nam ” is lasting and 
stable; all other riches are ephemeral and 
evanescent. 

ftstrew ?5n( qs qs i»it^ frfe i 

few qK af HTifliB Sfq k qaiS to feat ^ 

^ wsMfti xm » qxfe i 

tu qfa qs tftw aal aHs afgwn tfliw jstS siteu 

“ Nam ” alone is stable wealth ; all other wealth 
cometh and goeth. This wealth cannot be stolen by the 
thief, nor taken away by the robber. The perfect Guru 
.giveth it; but the wordldly-minded fellow getteth it not. 
This wealth of God abideth with men, and with them doth 
it go. — Ibid. 

Thus although “ Shabad ” is the real 
thing, we cannot get it by ourselves. It can 
be had only from the living mystic adept; it is 
in his hands. And if we do not practice 
“ Shabad,” all other activities of ours are 
useless} for they are in delusion. 
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wna aifl §% ftlt ^ ?r»M I — - " 
ftiw ftara »a u 

Other actions of thine avail thee not ; O seek thou 
the company of mystics, and practise thou only " Nam 

— Ibid. 

Once a man served a Faqir so well, that 
being pleased with him he gave him a 
Philosopher’s stone, on the condition that 
he could use it for as long as six months, 
but that after the expiry of that period 
he must return it. Then the Faqir went 
away ; and that man, as he had heard that 
the touch of that magic stone turned iron 
into gold, went to the market to buy iron ; but 
on learning that the price of iron had gone up, 
he came back to wait till it would fall. After 
a month, he went to the bazaar again, but was 
told that iron had become dearer still. So he 
did not buy it, but came back empty-handed. 
He wanted to make a good bargain ; but as 
ill-luck would have it, every time he went he 
found the rate gone higher. Foolish fellow! he 
cared for that petty little loss, but did not 
consider that one touch of the Philosopher’s 
stone with iron would make him rich beyond 
all measure. At last the six months were over; 
and the Faqir came, and took back the magic 
stone. And he was left as poor as ever. 
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This is only an allegory. The real Philos- 
pher’s stone is the mystic adept; but due to 
our ignorance and negligence, we do not avail 
ourselves of his divine presence among us. 
Our days in this world are numbered. Shall 
we go away from here utterly blank of spiritual 
treasures ? Shall we not learn wisdom from 
this story ; and instead of spending all our time 
and energy in worldly pursuits, give our 
devotion to the mystic adept ? Shall we miss 
witnessing the marvel of this true Philosopher’s 
stone ? 

(d) My Last Word. May God enable 
us to recognize the living contemporary 
Satguru ! May He give us the heart to lay 
our all at his holy feet ! May we engage 
ourselves in service to him, so that it may 
purify our heart, and open our inner Eye. 
rKv fi75 Ttei irat vt srav i 

ws iws ii 

Out of Thine infinite bounty, give me Thou, O God, 
the service of Thy servants ; this is Nanak’s prayer, O 
Lord, that Thy mystics may I ever behold. -~lbid. 

»lbff HFlf I I 
fJ[Rr ^ irlfi n 

For superuatural powers or miracles I ask not ; only 
this much do I beg of Thee, O Lord, that day and night 
the sight of mystics do thou give me, Saith Kabir. 

—Kabir Sahib. 
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Only for the sight of the divine face of my 
Mystic Adept am I hungry, only for the nectar of 
His sweet words am I thirsty. O my Master, I 
am lying at Thy door ; weak as I am, I seek Thy 
shelter ; bad as I am, I have fallen at Thy holy 
feet, I am the least of all, my Satguru, the 
lowest, the worst. I have nothing good in me ; 
on Thy mercy alone do I entirely depend. I 
know, I am not worthy of Thee, my Lord ; but 
/ am Thine. 

tufe vrfe 53 TifaaTB, UM ftra wb ^ 1 

tW TPM %KT, BIB Bmo Wtl ^ II 

Thou art my caste O Guru, and thou art my creed ; 
and to thee have I sold my head. Nanak is called thy 
disciple, O Guru ; save him now, O Lord- 

—Adi Granth Sahib. 


THE END. 
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